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ABSTRACT 
 
 This dissertation examines the role that Churches of Christ missionary Sarah 
Andrews (1863-1961) played in transforming the denomination’s identity in the twentieth 
century.  In partnership with Japanese missionary Iki Naemura, Andrews extended the 
presence of the denomination to southern Japan. This international growth of Churches of 
Christ inculcated a global consciousness within the North American denomination. 
Moving beyond denominational concerns centered on its geographic region in the 
American South, by the mid-twentieth century, Churches of Christ existed as an 
international network of congregations with a presence in forty different countries across 
the globe. Discourse about Andrews by denominational leaders reflected a growing self-
awareness as a global Christian tradition as Churches of Christ moved beyond its 
American origins. Andrews shaped Churches of Christ in the twentieth century both 
directly and indirectly: she extended the global presence of the denomination and also 
became a mirror in which denominational leaders reflected the developing identity of 
their tradition. 
 This dissertation resituates Andrews’s importance to American Christianity 
		 x 
beyond denominational hagiography and standard historiographical interpretations of 
women in the American missionary movement. By examining Churches of Christ history 
through the lens of its chief missionary woman, this dissertation demonstrates how 
integrating women’s history into the historical narrative challenges the established 
historiography. The project traces how Churches of Christ’s perception of Andrews’s role 
was transformed over her forty-five-year career. When she left for Japan in 1916, 
Churches of Christ leaders saw her as subservient to male authority. As the years 
progressed, however, Andrews’s stature as a missionary grew. In the periodical culture of 
Churches of Christ during this period she inhabited a series of images that reflected 
denominational leaders’ growing perception of Churches of Christ as a global Christian 
tradition. These shifting images reflect the growth of Churches of Christ’s global 
presence and identity in the twentieth century. 
 Sarah Andrews dwelt in a tension in Churches of Christ orthodoxy that both 
enabled her success and ingratiated her to the leaders of the denomination. On the one 
hand, she subordinated herself to the strict boundaries surrounding women’s public roles 
in the denomination. On the other hand, she creatively navigated those boundaries as she 
developed male indigenous leadership and planted churches that reflected the doctrinal 
commitments of Churches of Christ. As a result, a network of congregations emerged in 
southern Japan that would not only have the fortitude to withstand the turbulent years of 
World War II, but also symbolize the emergence of Churches of Christ as a global 
Christian tradition. Andrews’s story serves as a case study that demonstrates how global 
connections shaped the identity of an American Protestant denomination. 
		 xi 
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INTRODUCTION 
 
In 1941, Sarah Shepherd Andrews (1893-1961), an American Churches of Christ 
missionary to Japan, had a difficult decision to make. On the one hand, through the 
passage of the 1939 Religious Organizations Law, the Imperial Japanese government 
pressured all Protestant denominations in the country to join a state-controlled federation 
of churches, the United Church of Christ in Japan, or the Nippon Kirisuto Kyōdan.1 If the 
three congregations that Andrews and her Japanese partner, Iki Naemura, planted joined 
the newly formed Kyōdan, they would violate the primitivist doctrine of Churches of 
Christ.2 In Andrews’s view, they would essentially fall into error and cease being faithful 
churches. On the other hand, a war between the United States and the country that had 
been her home for the past twenty-five years seemed inevitable. Staying, despite calls 	
 1 From this point forward, I refer to the United Church of Christ in Japan as simply the 
Kyōdan. For more information on the formation of the Kyōdan and the legislative action that 
preceded its formation, see Mark R. Mullins, Christianity Made in Japan: A Study of Indigenous 
Movements (Honolulu, HI: University of Hawai’i Press, 1998), 20.   
  
 2 Churches of Christ emerged from the Stone-Cambell Movement led by Alexander 
Campbell (1788-1866) and Barton W. Stone (1772-1884). Scholars often refer to this movement 
as the Restoration Movement or the Stone-Campbell Movement. This movement spawned three 
denominations: Disciples of Christ, Churches of Christ, and Independent Christian 
Churches/Churches of Christ. In 1906, Churches of Christ split from Disciples of Christ, rejecting 
as extra-scriptural human innovations the use of instrumental music in corporate worship and 
reliance on missionary societies to spread the gospel. Radically embracing the primitivism of 
Alexander Campbell, the members and congregations that constituted Churches of Christ 
believed that they represented and constituted the fully restored New Testament Church. This 
sectarian attitude caused the denomination to abstain from interdenominational fellowship 
because it believed that Christian division was wrong and that it would be equally wrong to 
partner with churches that were part of a divided Christendom. For more information on the 
origins and doctrines of Churches of Christ, see Richard T. Hughes, Reviving the Ancient Faith: 
The Story of Churches of Christ in America (Abilene, TX: Abilene Christian University Press, 
2008), 4-8. 
 
		
2 
from the United States Department of State for American citizens to return home, would 
put her in grave danger.3 Would Andrews remain in Japan to protect the churches she 
planted and continue her work, or would she follow the Department of State’s advice and 
return to the United States?  
Andrews chose to stay in Japan and ensure that the three congregations would not 
join the Kyōdan. Upon making her decision, she immediately began to focus all of her 
Bible studies with the leaders of the churches on the forms and polity of the primitive 
New Testament church, as Churches of Christ interpreted it at the time.4 Reflecting on 
her experiences immediately preceding the war, she wrote, 
I endeavored to impress upon the members that if the churches entered 
such a federation, they ceased thereupon to be churches of Christ [sic]. I 
encouraged them to stand for the New Testament order and trust God for 
the consequences, even if they were ordered to disband and must worship 
God in secret as in days of Old Rome. The three churches where I labored 
were determined to do that very thing . . .5 
 
In the years that followed, Andrews faced harassment, internment, starvation, and the 
threat of physical violence as war raged between Imperial Japan and the United States of 
America. By war’s end, however, Andrews’s choice to stay in Japan seemed to have paid 
	
 3 Cordell Hull, “The Secretary of State to the Ambassador in Japan (Grew),” October 6, 
1940, United States of America Department of State Office of the Historian, accessed May 9, 
2018, https://history.state.gov/historicaldocuments/frus1940v04/d1047. 
   
4 Using the term “Churches of Christ” as a denominational name often results in awkward 
subject-verb agreement in sentence structures since the name of the denomination is plural 
(Churches). In this dissertation, I use the plural form of the verb “to be”, rather than the singular, 
that agree with the plural nature of the denomination’s name to improve the readability of the 
project. 
  
5 Sarah Andrews, “Sarah Andrews Relates Japanese Experiences,” Gospel Advocate 88 
(November 14, 1946): 1076. 
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off. Despite suffering through periods of intense loneliness, starvation, and even a 
firebombing raid by American planes, she lived through the war. Likewise, all three of 
the churches remained independent from the Kyōdan and survived the war. 
 Andrews was not the only Churches of Christ missionary to make significant 
personal sacrifices or experience tremendous hardships during the same period. As the 
world became embroiled in conflict, other missionaries from Churches of Christ faced 
similar hardship and personal danger, especially in Asia.6 Andrews’s reports and 
newsletters, however, dominated discussion of missionary activity within denominational 
periodicals. Moreover, every few years since her death in 1961, the periodicals and 
publishing presses of Churches of Christ retell Andrews’s story, similar to the story I 
outlined above, as hagiography meant to inspire readers to live up to her sacrificial 
example. Over the past sixty years, she has become a staple in the popular literature of 
the denomination while other workers contemporary to Andrews remain largely 
neglected.7 Why has Andrews’s story persisted in the denominational memory of 
	
 6 For example, Lillie Cypert worked in Tokyo, Japan, and was interned by the Japanese 
during the war. She eventually came back to the United States through a prisoner exchange 
during the war. See Bonnie Miller, Messengers of the Risen Son in the Land of the Rising Sun 
(Abilene, TX: Leafwood Publishers, 2008), 131-140, 189-192. In Hong Kong, Lowell and Odessa 
Davis, along with Elizabeth Bernard, fled the encroaching Japanese army in 1939 to Macao. They 
eventually left Macao for Free China in 1942. See Odessa Davis, To China and Beyond: A 
Spiritual Journey (Austin, TX: Nortex Press, 2000), 41-66. In 1942 Emmett Broaddus, a 
missionary to Canton, died on a Japanese transport from Canton full of captured civilians bound 
for internment in the Philippines. See Don Carlos Janes, “On Foreign Fields,” Word and Work 36 
(November 1942): 302. The stories of these individuals and families are not fully inclusive of 
Churches of Christ missionary experiences during World War II. They serve as a small 
representative sample.  
 
 7 The only other Church of Christ missionary from Japan who enjoys widespread 
recognition from members of the denomination is John Moody McCaleb (1861-1953). Though he 
has not received the kind of attention that Andrews has, especially as a hagiographic example, his 
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Churches of Christ?  
 This dissertation examines the role that Sarah Andrews played in forming the 
global identity of Churches of Christ from the early to the mid-twentieth century. Her 
work and experience as a missionary in Japan inculcated a global awareness in the 
denomination that helped transform it from a regional expression of Christianity centered 
in the rural American South from Tennessee to Texas, to a global Christian tradition with 
growing networks of congregations in Asia, Africa, Europe, Latin America, and 
Oceania.8 Andrews participated in this transformation in two ways. First, she directly 
contributed to the development of Churches of Christ global identity through the practical 
work of her ministry as a missionary in Japan. Throughout her career, she and her 
partner, Naemura, planted a small group of congregations in Shizuoka Prefecture in 
Southern Japan, started and oversaw kindergartens in the area, provided material support 
for the Japanese people in the face of natural disasters, and taught English using the 
	
importance lies in the fact that he was one of the first missionaries sent out by the denomination. 
Through his work, McCaleb showed that Churches of Christ could send out and support 
international missionaries for long periods despite not having parachurch mechanisms, such as 
missionary societies, to oversee and manage the denomination’s missionary enterprise. See Ed 
Mathews, “McCaleb, John Moody (1861-1953),” in The Encyclopedia of the Stone-Campbell 
Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and D. Newell 
Williams (Grand Rapids, MI: Eerdmans, 2004), 505-506 and Jeremy P. Hegi, “McCaleb, John 
Moody (1861-1953): Pioneer Missionary for Churches of Christ,” History of Missiology, Center 
for Global Christianity and Mission, accessed June 25, 2018, 
http://www.bu.edu/missiology/missionary-biography/l-m/mccaleb-john-moody-1861-1953/ 
 
8 For more information on the post-war history of Churches of Christ and its expressions 
across the globe see D. Newell Williams, Douglas A. Foster, and Paul M. Blowers, The Stone-
Campbell Movement: A Global History (St. Louis, MO: Chalice Press, 2013); Gary Holloway and 
Douglas A. Foster, Renewing the World: A Concise Global History of the Stone-Campbell 
Movement (Abilene, TX: Abilene Christianity University Press, 2015); and Gary Holloway, A 
Global Fellowship: A Concise History of the World Convention of Churches of Christ (Nashville, 
TN: World Convention, 2017). 
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Bible. In doing so, they slowly extended the presence of Churches of Christ in the East 
Asian country.9  
To support her work, Andrews built upon and strengthened the nascent 
transpacific Churches of Christ network begun by pioneer Churches of Christ missionary 
J. M. McCaleb (1861-1953).10 Through her frequent contributions and reports to 
Churches of Christ periodicals as well as her extended furloughs in the United States, 
Andrews introduced American members of the denomination to their Japanese Christian 
brothers and sisters. When she visited congregations, introduced them to the culture and 
needs of their Japanese Christian counterparts, and raised monetary support for her work, 
she established lines of communication and support that became vital in the creation of 
Churches of Christ as a denomination with a global identity. As American support and 
missionary personnel flowed into Japan, Japanese Christians identified by Andrews as 
having promise for ministry came to the United States for ministerial training in the 
denomination’s universities.11 Through her expansion, strengthening, and maintenance of 
the Churches of Christ transpacific network, Andrews helped introduce American 
Churches of Christ to a larger world outside of the regional borders of the rural American 
	
9 I discuss Andrews’s and Naemura’s methods and work in detail in chapters one and 
two. 
 
10 In his doctoral dissertation, historian Yukikazu Obata explores the life and work of J. 
M. McCaleb in Imperial Japan from 1892 to 1945. In the third chapter of this dissertation, he 
details the development of transpacific Churches of Christ missions and the creation of a network 
that supported this activity. For more information, see Yukikazu Obata, “Against the Odds: J. M. 
McCaleb’s Missionary Vision of Universality in the Context of Imperial Japan, 1892-1945” (PhD 
diss., Fuller Theological Seminary, 2016), 74-118.  
 
11 For more information, see chapter two. 
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South and Southwest while broadening the horizons of the inhabitants of the provincial 
fishing villages of Southern Japan in a similar fashion. Andrews was an essential bridging 
figure in the creation of Churches of Christ as a global Christian tradition. 
Second, the discourse about Andrews that took place among Churches of Christ 
leaders in the pages of the denomination’s periodicals throughout her career reflected the 
development of the global identity of Churches of Christ.12 At the beginning of her career 
in 1916, denominational leaders such as I. B. Bradley (1868-1952), described Andrews as 
an “assistant to the missionaries.”13 At this time, there were only sixteen missionaries in 
the denomination, one of whom was a single woman.14 Church leaders’ views of 
Andrews reflected a broader concern over the viability of international missions and the 
place of women, especially single women, within that enterprise.15 The denomination’s 	
12 Since Churches of Christ adhered to a strict congregationalist polity, there was no 
official hierarchy above the individual congregations that constituted the denomination. In the 
place of formal bishops who would shape denominational doctrine, the editors of Churches of 
Christ’s popular periodicals, such as The Gospel Advocate and the Firm Foundation, shaped the 
orthodoxy of the denomination. These “Editor-bishops,” such as J. C. McQuiddy (1858-1924), 
and B. C. Goodpasture, consistently supported and wrote on behalf of Sarah Andrews as she 
conducted her work in Japan. Their discourse about Andrews throughout the twentieth century 
reflects the development of Churches of Christ’s global identity. For more information on the role 
of the “Editor-bishops” in Churches of Christ, see Richard T. Hughes, Reviving the Ancient Faith, 
10. 
 
13 I. B. Bradley, “Mission Appeal,” Gospel Advocate 57 (July 22, 1915): 719.  
 
14 The source for this information is Phillip Wayne Elkins’s Church-Sponsored Missions: 
An Evaluation. Outside of Elkins’s work, Churches of Christ have no centralized record-keeping 
mechanism for keeping track of missionary activity in the denomination. The only other method 
to accurately determine the composition of Churches of Christ’s missionary core throughout its 
history would be an in-depth survey of the denomination’s periodicals. See Phillip Wayne Elkins, 
Church-Sponsored Missions: An Evaluation (Austin, TX: Firm Foundation Publishing House, 
1974), 94-98. 
 
15 In this study, I use the term “missions” to describe any activity that the church does to 
spread the Christian gospel throughout the world. The singular, “mission,” refers to the idea of 
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identity still primarily reflected its regional boundaries in the American South as it began 
its movement towards a global reality. 
Within a decade, by the mid-1920s, as Churches of Christ’s global missionary 
presence grew and the denomination began to solidify its doctrinal identity, Andrews 
moved from being an “assistant to the missionaries” in the eyes of denominational 
leaders to a “worthy missionary” who was “excellent, wise, and efficient” in her work.16 
During this time, with the help of her long-time partner Naemura, Andrews successfully 
started a new congregation in Okitsu, Japan. She also participated in theological debates 
over dispensational premillennialism and ecumenical cooperation that played a critical 
role in solidifying the doctrinal identity of Churches of Christ in the early twentieth 
century.17 Andrews took a firm and public stance that both opposed the eschatological 
	
the Missio Dei as developed by David Bosch in his seminal work, Transforming Mission: 
Paradigm Shifts in Theology of Mission. There, Bosch asserts that mission, as God’s loving and 
redemptive activity toward the world, is primarily an attribute of God. The church is an 
instrument of God’s mission in the world. For more information, see David J. Bosch, 
Transforming Mission: Paradigm Shifts in Theology of Mission (Maryknoll, NY: Orbis Books, 
1991), 390-391. 
 
16 See I. B. Bradley, “The Sarah Andrews Mission,” Gospel Advocate 62 (August 5, 
1920): 756 and J. C. McQuiddy, “Editor’s Note,” Gospel Advocate 63 (August 25, 1921): 804. 
 
17 In the first half of the twentieth century, after separating from Disciples of Christ in 
1906, Churches of Christ entered a critical period of identity creation and tradition building. I 
discuss this period in chapter one, especially as it intersects with Andrews’s formation and 
upbringing.  
Richard Hughes identifies two kinds of sectarianism identified with the founders of the 
Stone-Campbell Movement that vied for supremacy in Churches of Christ during the early 
twentieth century: Alexander Campbell’s primitivism rooted in Baconian rationalism versus 
Barton Stone’s world rejecting apocalypticism. He asserts that it was through the controversy 
over premillennialism between 1915 to 1940 that pitted these two positions against each other and 
ultimately pushed the denomination to embrace an amillennial position consistent with 
Campbell’s primitivist sectarianism while effectively removing Stone’s apocalyptic influence 
from Churches of Christ. See Hughes, Reviving the Ancient Faith, 129, 137-167.  
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doctrine and upheld the sectarian identity of the denomination.18 As a result, the most 
influential leaders and periodicals of the denomination began to describe her as the model 
missionary for Churches of Christ.19  
While Andrews was demonstrating her orthodoxy and ability to successfully start 
Churches of Christ congregations in Japan in the early 1920s, the missionary presence of 
the denomination was growing across the globe. New missionaries had just arrived in 
Japan, Hawaii, Rhodesia and Southern Rhodesia (present-day Zimbabwe), China, India, 
and Brazil.20 As the denomination both grew outside of its original North American 
context and formed its doctrinal identity in the early twentieth century, Andrews became 
a symbol that combined the burgeoning viability of a global identity for Churches of 
Christ and its desire for a consistent denominational orthodoxy that would come to define 
it in the twentieth century. Andrews was a “worthy missionary” who represented 
Churches of Christ orthodoxy and the viability of denominational expansion across the 
	
In the more recent The Stone-Campbell Movement: A Global History, the editors of the 
survey introduce a nuanced typology of three theological traditions that dominated Churches of 
Christ in the first half of the twentieth century: the Texas Tradition, the Tennessee Tradition, and 
the Indiana Tradition. Similar to Hughes’s assertions, the editors of the Global History argue that 
these three positions vied for denominational dominance throughout the first half of the twentieth 
century. By the end of the 1940s, debates over premillennialism produced a dominant amillennial 
mainstream consistent with the theological trajectories of the “Texas Tradition.” I discuss this 
historiography in more detail in the next chapter. For more information on the three traditions, see 
Williams et al., The Stone-Campbell Movement, 89-93.  
 
18 For more information on Andrews’s involvement in Churches of Christ’s theological 
debates in the late 1910s and early 1920s, see chapter two. 
 
 19 For example, see J. C. McQuiddy’s editor’s note before Andrews’s August 1920 report 
in the Gospel Advocate. See Bradley, “The Sarah Andrews Mission,” 756. 
 
20 Elkins, Church-Sponsored Missions, 94-96. 
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globe. 
Over the next nineteen years, as Andrews enjoyed success in her work planting 
churches in Shizuoka prefecture south of Tokyo, she also experienced considerable 
difficulties with her health. Between Andrews’s success as a missionary and her 
willingness to stay in Japan despite her poor health, Andrews became something of a 
rugged missionary hero in the eyes of many members of Churches of Christ. In a sense, 
Andrews became one of the first “missionary martyrs” or “saints” of the denomination.21 
As a “missionary martyr,” American denominational leaders held up Andrews’s story 
before members of Churches of Christ to spur them to faithful Christian living and 
participation in a denominational missionary movement that would rapidly proliferate 
after the World War II.22 Churches of Christ were beginning to lean into its emerging 
global identity as it focused more of its resources on international missions efforts. 
The image of Andrews shifted once again in 1941 from “missionary martyr” to a 
reflection of the archetypical Christian missionary, the apostle Paul, when she decided to 
remain in Japan in 1941 to prevent the Churches of Christ congregations in Shizuoka 
Prefecture from joining the Kyōdan. Andrews chose to remain in Japan during the war to 
maintain the denominational orthodoxy of the churches she and Naemura started. From 
	
 21 By using the term “missionary martyr,” I am referring to one of the earliest, and most 
influential, missionary models inhabited by American women. Dana Robert describes the 
“missionary martyr” and its importance to the history of American women in missions history in 
her book, American Women in Mission: A Social History of Their Thought and Practice. See 
Dana L. Robert, American Women in Mission: A Social History of Their Thought and Practice 
(Macon, GA: Mercer University Press, 1997), 39-42 and 48-51. 
 
22 I discuss Andrews’s role as a “missionary martyr” in chapter three. 
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her perspective, and that of her supporters and Churches of Christ leaders in the United 
States, Andrews was defending the New Testament Church from the Japanese Imperial 
Government. In doing so, not only did she solidify her place in the memory of the 
denomination as a person who embodied its ideals, even at high personal cost and 
sacrifice, but she also reflected a new self-understanding of Churches of Christ as a 
global denomination. From the perspective of denominational leaders, Andrews was no 
longer a missionary attempting to spread the gospel in Japan; the combination of her 
sacrifices and success in Japan elevated her to an almost hagiographic status in Churches 
of Christ. Denominational leaders like Benton Cordell Goodpasture (1895-1977) would 
interpret Andrews’s life in light of examples from the pages of the Bible. Just as Paul 
had, at a high cost to himself, extended Christianity beyond its regional and ethnic 
boundaries in the Greco-Roman world during the first century, Andrews had extended the 
restored New Testament church beyond American shores in the twentieth century. By the 
time of her death in 1961, Churches of Christ had completed its transition from a regional 
expression of American Christianity to a global Christian tradition represented on every 
inhabited continent across the globe.  
Andrews’s life was a mirror for denominational identity and formation during the 
early to mid-twentieth century. Churches of Christ leaders in the pages of the 
denomination’s periodicals reflected their awareness of an emerging global identity as 
they evaluated and discussed Andrews and her work. Andrews’s role in the development 
of Churches of Christ as a global denominational in the twentieth century serves as an 
important case study. First, it demonstrates how global missions shaped the identity of 
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American denominations. Second, it illustrates how conservative Christian women 
played an essential role in that process.  
 
The Significance of the Study 
 While the importance of Sarah Andrews’s story begins with the history of 
Churches of Christ, its significance extends beyond the boundaries of the denomination. 
Her life and work provide a case study that demonstrates one way that women, despite 
numerous obstacles, have had formative voices and have become significant symbols in 
conservative Christian denominations. With that assertion in mind, this dissertation 
contributes to four conversations: (1) the history of Churches of Christ as a representative 
of restorationist Christian traditions, (2) the history of women in American Christianity 
and missions, (3) the history of Christianity in Japan, and most importantly (4) the 
influence of global connections on regional expressions of Christianity. While each of 
these areas of study undoubtedly overlaps the others, I choose to discuss each of them in 
turn so that I can demonstrate how this dissertation both addresses and contributes to 
them. 
 
Restorationist Christian Traditions and Churches of Christ 
 Restorationism, the idea that the early church represented a golden age in the 
history of Christianity and should be restored, has long been a feature of the landscape of 
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American Christianity.23 From John Cotton (1585-1652) and Roger Williams (1603-
1683) to Joseph Smith (1805-1844), colonial and later American reformers of 
Christianity sought to restore the primitive New Testament church in the American 
context.24 During the early national period, a movement led by Alexander Campbell 
(1788-1866) and Barton Stone (1772-1844) emerged on the religious scene of the United 
States and emphasized restorationism as a means to Christian unity as its central 
animus.25  
What scholars refer to as the Stone-Campbell Movement would eventually split 
into three different denominations: Disciples of Christ, Churches of Christ, and Christian 
Churches/Churches of Christ. Of the three groups, Churches of Christ most vehemently 
emphasized the restorationist roots of the movement as the denomination sought to 
restore the forms and practices of the New Testament church through a plain reading of 
scripture. How do traditions that emphasize restorationist principles develop church 
polity, conduct missions, and integrate women into the life and work of the church? As a 
Churches of Christ missionary, Sarah Andrews’s story directly address this question and 
contributes to the broader scholarship on restorationist studies. 
When the United States Census Bureau officially recognized Churches of Christ 
	
23 Richard T. Hughes and C. Leonard Allen demonstrate the consistency of this idea in 
American Christianity in their book, Illusions of Innocence. For more information see Richard T. 
Hughes and C. Leonard Allen, Illusions of Innocence: Protestant Primitivism in America, 1630-
1875 (Abilene, TX: Abilene Christian University Press, 2008). 
 
24 Ibid., 1-24  
 
25 For more information on the early origins of the Stone-Campbell Movement see 
Williams et al., The Stone-Campbell Movement, 9-29.  
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as a separate denomination from the Disciples of Christ in 1906, the new denomination 
was a mostly southern, rural, and poor fellowship of congregations.26 At this time, 
Churches of Christ supported only fourteen missionaries. By the beginning of World War 
II, however, the denomination had solidified its identity, survived World War I and the 
Great Depression, and had sent and supported 140 missionaries over a thirty-three-year 
period. In 1939, on the eve of World War II, Churches of Christ were able to support 
fifty-three missionaries, a 278% increase since 1906.27 Moreover, during the leanest 
economic years of the Great Depression, not one missionary from Churches of Christ had 
to return to the United States because of a lack of funds.28 Instead, from 1929 to 1934, 
twenty-six new missionaries went abroad.29 While these numbers are small compared to 
larger, mainline denominations, such a feat is remarkable for a poor and rural 
denomination that had no institutional mechanism for conducting a missionary enterprise 
	
 26 Churches of Christ and Disciples of Christ had begun their division in the late 1880s. 
Due to the congregationalist nature of the both denominations at the time, however, the United 
States Census Bureau did not officially recognize the division until the early twentieth century. In 
this division, Churches of Christ rejected the use of musical instruments in worship services and 
the reliance on missionary societies and other parachurch organizations to spread the gospel. See 
Williams et al., The Stone-Campbell Movement, 76-93.  
For specific statistics regarding the size, geography, and wealth of Churches of Christ in 
1906, see United States Bureau of the Census, Religious Bodies: 1906, vol. 2, Separate 
Denominations: History, Description, and Statistics (Washington, DC: Government Printing 
Office, 1910), 236-244. 
 
 27 I derive these statistics from the only published volume that surveys the history and 
demographics of missionary activity in Churches of Christ, Phillip Wayne Elkins’s Church-
Sponsored Missions: An Evaluation. See Elkins, Church-Sponsored Missions, 98.  
 
 28 J. N. Armstrong, “Don Carlos Janes,” Firm Foundation 61 (May 16, 1944): 9.  
 
 29 Elkins, Church-Sponsored Missions, 98.  
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across the denomination. There has not, however, been a scholarly study on Churches of 
Christ missions history.30 
 The role that women played in Churches of Christ missions is one of the 
important and overlooked features of the history of the denomination. While Churches of 
Christ had sectarian proclivities, its missions history reflects broader patterns of 
American Protestant mission efforts.31 Between 1889 and 1939, Churches of Christ sent 
162 missionaries to twenty-four different countries.32 Of these 162 missionaries, seventy-
	
30 There have been hagiographic articles and books on Churches of Christ missionaries 
such as Sarah Andrews. I discuss these in more detail below.  
Over the last decade, there have been two dissertations and one master’s thesis that have 
explored different aspects of Churches of Christ missions history before World War II. In his 
dissertation, “The Lord Will Provide: James A. Harding, J. M. McCaleb, William J. Bishop, and 
the Emergence of Faith Missions in the Churches of Christ, 1892-1913,” Shawn Daggett argues 
that James A. Harding (1848-1922) appropriated and helped implement a faith missions model 
for missionary support as an alternative to missionary societies. Daggett shows how early 
Churches of Christ missionaries like J. M. McCaleb (1861-1953) and William J. Bishop (1872-
1912) received the model from Harding and implemented it in their work. For more information, 
see Shawn Z. Daggett, “The Lord Will Provide: James A. Harding, J. M. McCaleb, William J. 
Bishop, and the Emergence of Faith Missions in the Churches of Christ, 1892-1913,” (ThD diss., 
Boston University School of Theology, 2007). Yukikazu Obata’s dissertation, “Against the Odds: 
J. M. McCaleb’s Missionary Vision of Universality in the Context of Imperial Japan, 1892-
1945,” examines the life and work of J. M. McCaleb. Obata argues that McCaleb’s vision of the 
universality of the gospel had the potential to create a transnational Churches of Christ network 
across the Pacific Ocean. In doing so, he examines McCaleb’s mission from a Japanese point of 
view as he incorporates and translates Japanese sources into his work. See Obata, “Against the 
Odds.” Finally, Jeremy Hegi demonstrates how Don Carlos Janes (1877-1944) played a vital role 
in promoting and sustaining an international missionary enterprise in Churches of Christ between 
1911 and 1944. By the time of his death in 1944, the size and scope of Janes’s work became so 
extensive that leaders of the denomination often referred to him as a “one-man missionary 
society.” See Jeremy Paul Hegi, “Don Carlos Janes: One Man Missionary Society” (MA thesis, 
Abilene Christian University, 2012).   
 
31 Women made up a large percentage of missionaries sent abroad by independent 
evangelical and faith missions in the early twentieth century. For more information on the 
women’s mission movement and women’s involvement in independent and faith missions, see 
Robert, American Women in Mission, 191.  
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eight of them were women, and twenty of these women were single. Of these single 
women, thirteen of them worked in Japan, two in China, two in Rhodesia (Zimbabwe), 
one in Malawi, one in Crete, and one in Mexico.33 There is not one critical biography or 
scholarly history on the work of any one of these women who served as missionaries 
from Churches of Christ before 1939.34  
 This dearth of attention paid to the history of women in Churches of Christ 
missions is only compounded by the fact that outside of two journal articles, two 
encyclopedia entries, and a chapter in new survey history, there has been no serious 
historical investigation of women’s history in the denomination.35 In his article, “Quiet 
	
32 I begin in 1889 because this is when the first missionaries who would identify with 
Churches of Christ, Azariah and Mary Paul, went to Turkey. See Elkins, Church-Sponsored 
Missions, 98.     
  
33 Elkins, Church-Sponsored Missions, 94-97.  
 
 34 There are two hagiographic denominational biographies. Messengers of the Risen Son 
in the Land of the Rising Sun: Single Women Missionaries in Japan by Bonnie Miller explores 
the biographies of the single women from Churches of Christ who worked in Japan from the 
beginning of the denomination in 1906 through the end of World War II in 1945. See Miller, 
Messengers of the Risen Son, 117-152, and 183-204. Fiona Soltes’s Virtuous Servant: Sarah 
Sheppard Andrews Christian Missionary to Japan is a hagiography of Sarah Andrews’s life as a 
missionary in Japan from 1916 until her death there in 1961. See Fiona Soltes, Sarah Sheppard 
Andrews Christian Missionary to Japan (Franklin, TN: Providence House Publishers, 2009). 
Additionally, in his recent book, If Your Enemy Hungers Feed Him: Church of Christ 
Missionaries in Japan, 1892-1970, historian Robert Hooper writes a history of Churches of Christ 
missionaries in Japan from 1892 to 1970 from a hagiographic and noncritical perspective with 
overtones of American triumphalism. See Robert E. Hooper, If Your Enemy Hungers Feed Him: 
Churches of Christ Missionaries in Japan, 1892-1970 (Abilene, TX: Abilene Christian University 
Press, 2017). 
 
35 See C. Leonard Allen, “Silena Moore Holman (1850-1915), Voice of the ‘New 
Woman’ Among Churches of Christ,” Discipliana 56 (Spring 1996): 3-11 and John Mark Hicks, 
“Quiet Please: Churches of Christ in the Early Twentieth Century and the ‘Woman Question’,” 
Discipliana 68 (Fall 2009): 7-24. Bonnie Miller’s book, Messengers of the Risen Son in the Land 
of the Rising Sun, presents a fine overview of the history of single missionary women from the 
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Please: Churches of Christ in the Early Twentieth Century and the ‘Woman Question,’” 
John Mark Hicks asserts that debate by male Churches of Christ leaders in the leading 
periodicals of the denomination determined the roles women would have in the 
denomination.36 While this article is a helpful entry point into understanding the early 
development Churches of Christ’s doctrine on gender roles, it leaves out the voices, 
ministries, and praxis of the women themselves. Hicks fails to ask how women in the 
denomination played a role in shaping the gender roles of the denomination and the 
identity of Churches of Christ. 
 Leonard Allen’s article, “Silena Moore Holman (1850-1915), Voice of the ‘New 
Woman’ Among Churches of Christ,” features women’s voices in the formation of 
denominational doctrine on gender. There, Allen demonstrates how Silena Holman, a 
member of Churches of Christ and the Woman’s Christian Temperance Union, 
campaigned for women’s rights to positions of leadership in the congregations of the 
denominations.37 Holman, however, was unsuccessful in her efforts as she was met with 
considerable resistance from male denominational leaders, such as David Lipscomb. 
While Allen prominently features Holman’s voice in his work and her attempt to shape 
the doctrines that address gender roles in the denomination, he still does not provide a 
clear picture of what women did in the denomination. Therefore, while scholars have 
	
Stone-Campbell Movement in Japan, but from a popular, non-critical, and at times, hagiographic 
perspective. I discuss her work in more detail below. See Miller, Messengers of the Risen Son.  
 
 36 Hicks, “Quiet Please,” 7-24.  
  
 37 Allen, “Silena Moore Holman,” 3-11. 
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delved into how gender roles were defined in Churches of Christ, there is no work on the 
lived religion of women in the denomination.38 
 Like other Christian denominations, women in Churches of Christ did not take a 
passive position in the activities of the denomination but constituted a majority of active 
participants.39 Leaving out or ignoring women’s presence in the history of Churches of 
Christ produces a skewed narrative that fails to tell the complete story of the 
denomination. While the lack of scholarship on the history of women in Churches of 
Christ is regrettable, in this dissertation, I show that women were active in the domestic 
and international aspects of the denomination as they played a critical role in shaping 
Churches of Christ and transforming it into a global denomination.  
 
History of Women in American Christianity and Missions 
 In 1916 when Sarah Andrews began her journey to Japan by boarding the 
steamship, the Empress of Japan, women’s roles in American society and religion were 
at the center of heated debate and controversy, particularly among conservative Christian 
	
 38 By “lived religion,” I am referring to history that explores religion as practiced by lay-
persons on a day-to-day basis, rather than histories that focus on theological development or the 
relationship between the church and the state. Robert Orsi exemplifies this approach in his book, 
The Madonna of 115th Street. See Robert Orsi, The Madonna of 115th Street: Faith and 
Community in Italian Harlem, 1880-1950 (New Haven, CT: Yale University Press, 1985). David 
Hall expands on this work through an edited collection of essays from various authors in Lived 
Religion in America: Toward a History of Practice. See David Hall, ed., Lived Religion in 
America: Toward a History of Practice (Princeton, NJ: Princeton University Press, 1997), ix-x. 
 
 39 Anne Braude, “Faith, Feminism, and History,” in The Religious History of American 
Women: Reimagining the Past, ed. Catherine A. Brekus (Chapel Hill, NC: The University of 
North Carolina Press, 2007), 23. 
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denominations.40 Social and theological developments in the late nineteenth century 
helped steer conservatives in a direction that would lead them to redefine women’s roles 
in their churches and families.41 The historiography of American Christianity highlights 
two groups in particular that represent conservative Christianity’s response to the 
situation: (1) fundamentalists from Reformed denominations who restricted women from 
public religious practice and leadership, and (2) holiness churches, often led by women 
transformed through sanctification experiences.42  
	
40 I. B. Bradley, the person who oversaw Andrews’s financial accounts in America, made 
a full report of her initial itinerary to Japan in the January 27, 1916 issue of the Gospel Advocate. 
See I. B. Bradley, “Sister Andrews at Her Post.,” Gospel Advocate 58 (January 27, 1916): 87. 
 
 41 In his landmark study, Fundamentalism and American Culture, George M. Marsden 
asserts that American Victorian evangelicals of the 19th century shared an underlying assumption 
that Christianity was the only basis for a healthy civilization. By the late nineteenth century, 
Marsden argues that Darwinian evolution and modernizing influences, such as higher biblical 
criticism, fundamentally challenged this assumption. George M. Marsden, Fundamentalism and 
American Culture, 2nd Edition (New York: Oxford University Press, 2006), 3-4, 12. 
  
42 The precise definition of the term “fundamentalism” is a topic that scholars of 
American Religion often revisit and debate. Most recently, Matthew Avery Sutton defines 
fundamentalists as radical evangelicals who come from Wesleyan Holiness and Reformed 
denominations that integrated dispensational premillennialism into traditional evangelical 
commitments. Sutton describes these commitments in a way that is similar to David Bebbington’s 
famous Evangelical quadrilateral: biblicism, crucicentrism, conversionism, and activism. By the 
1910s, Sutton argues, this group of radical evangelicals had become a network of white Anglo-
Americans who had established a distinct apocalyptic movement, which he calls 
“fundamentalists.” George Marsden, however, presents a definition of fundamentalism that is not 
only more nuanced (he argued that premillennialism was important to many fundamentalists, but 
not all of them), but also takes into account the cultural shifts in late nineteenth and early 
twentieth century America. Like Sutton, he starts with evangelicals, but then goes on to describe 
fundamentalists as “evangelical Christians, close to the denominations of the dominant American 
revivalist establishment of the nineteenth century, who in the twentieth century militantly 
opposed both modernism in theology and the cultural changes that modernism endorsed.” For the 
purposes of this project, I prefer Marsden’s definition. See Matthew Avery Sutton, American 
Apocalypse: A History of Modern Evangelicalism (Cambridge, MA: Belknap Press, 2014), x; 
David Bebbington, The Dominance of Evangelicalism: The Age of Spurgeon and Moody 
(Downers Grove, IL: InterVarsity Press, 2005), 21-40; and Marsden, Fundamentalism, 4-5. For 
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 In her book, Fundamentalism and Gender: 1875 to the Present, Margaret 
Bendroth argues that a theological emphasis on male authority and female 
submissiveness coupled with the practical necessity of depending on women for the 
growth of the movement helped shape the widespread appeal of American 
fundamentalism in the early twentieth century.43 On the one hand, by the 1920s, 
fundamentalist male leaders reversed the formula of nineteenth-century Victorian gender 
roles and emphasized that men be the keepers of religious orthodoxy.44 While they 
continued to uphold the idea that a woman’s place was in the home, fundamentalists 
opposed female leadership in the home and the church. On the other hand, 
fundamentalists still had to rely on women for the practical skills they brought to the 
	
an in-depth discussion on definitions of Evangelicalism, see Mark Hutchinson and John Wolffe, 
A Short History of Global Evangelicalism (New York: Cambridge University Press, 2012), 1-24. 
 By “holiness churches,” I am referring to the movement that has its roots in American 
Methodism and Phoebe Palmer’s famous Tuesday Meetings for the Promotion of Holiness and 
her book, The Way of Holiness, which emphasized a theology of entire sanctification. By the late 
nineteenth and early twentieth centuries, several new holiness denominations, such as the Church 
of God (Anderson) and the Church of the Nazarene, emerged out of Methodism to form a distinct 
and loosely connected network. For a more in-depth discussion of the holiness movement, see 
Christopher H. Evans, Histories of American Christianity: An Introduction (Waco, TX: Baylor 
University Press, 2013), 178-182 and 258-263 as well as Melvin Easterday Dieter, The Holiness 
Revival of the Nineteenth Century, 2nd ed. (Lanham, MD: Scarecrow Press, 1996). 
 
 43 Bendroth’s assertion is important to scholarly discussions on definitions of 
fundamentalism because it demonstrates how vital the category of gender was to the 
fundamentalist movement. In this way, Bendroth expands on Marsden’s definition in 
Fundamentalism and American Culture. See Margaret Lamberts Bendroth, Fundamentalism and 
Gender: 1875 to the Present (New Haven, CT: Yale University Press, 1993), 7. 
 
 44 In her book, “You have Stept out of your Place”: A History of Women and Religion in 
America, Susan Lindley explores the development of gender roles throughout the history of 
American religion. See Susan Hill Lindley, “You have Stept out of your Place”: A History of 
Women and Religion in America (Louisville, KY: Westminster John Knox Press, 1996), 19, 50, 
and 52. 
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project of evangelism. Women’s involvement in both home and foreign missions, as well 
as in religious education and Bible teaching, was essential to the vigor and expansion of 
the fundamentalist movement.45 Bendroth’s work demonstrates that while 
fundamentalists placed strict proscriptions on women serving in public positions in the 
church, they still played an active and essential role in establishing and proliferating the 
movement.    
 The emergence of holiness denominations through the “come-outer” movement in 
the late nineteenth century and the eruption of Pentecostalism on the American scene in 
the early twentieth century, however, represent an alternative to the fundamentalist 
movement’s approach to gender roles. 46 Holiness Christianity and Pentecostalism 
represented a segment of American Christianity that was theologically conservative, yet 
embraced women’s leadership and preaching. In her book, Building the Old Time 
Religion: Women Evangelists in the Progressive Era, Priscilla Pope-Levison shows how 
a generation of women primarily shaped by the holiness movement in the early twentieth-
century emerged to lead and build a diversity of religious institutions: evangelistic 
organizations, denominations, religious training schools, and rescue missions.47 The act 
of institution building by women was not unique in the early twentieth century. Women 
	
 45 Bendroth, Fundamentalism and Gender, 9.  
  
46 Evans, Histories of American Christianity, 258-263.  
 
 47 In her survey, Pope-Levison is clear to say that out of twenty-four women surveyed for 
her book, only two of them did not come out of the holiness movement. Priscilla Pope-Levison, 
Building the Old Time Religion: Women Evangelists in the Progressive Era (New York: New 
York University Press, 2014), 4 and 13.  
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had long been building missionary societies and reform societies. What was unique to 
Pope-Levison’s institution-building women was that they were able to build institutions 
in which both men and women could fully participate.48  
 In the context of the rise of American fundamentalism, it would seem that these 
women evangelists who emerged out of the holiness movement and were driven by their 
experiences of sanctification would have been in the vanguard of the modernist 
movement. Pope-Levison, however, points out that this assumption could not be further 
from the truth. The evangelists were theologically conservative, especially as they held 
strong views on the necessity of conversion for salvation and trusted in the Bible as the 
inspired word of God.49  
 What set the female leaders in Pope-Levison’s study apart from their 
fundamentalist counterparts was their experiences of sanctification.50 According to Pope-
	
48 Ibid., 16.  
 
 49 Ibid., 18. 
  
50 While an emphasis on sanctification is one of the apparent differences between 
holiness and fundamentalist Christians, longstanding views of salvation and revelation also 
separated the two groups. Early American fundamentalists were mainly from Reformed Christian 
denominations such as the Baptists or Presbyterians and held a strong view of God’s election of 
human beings in the scheme of salvation. They also understood that the scriptural canon was 
closed. For a more in-depth discussion of fundamentalism, see Evans, Histories of American 
Christianity, 245-249. Holiness Christians, however, came out of Arminian backgrounds that 
resisted the Reformed tradition’s doctrine of election in favor of a human being’s ability to accept 
or reject the gospel. Furthermore, a robust Arminian doctrine of the Holy Spirit’s initiative in the 
lives of individual Christians allowed holiness Christians to see the Holy Spirit at work around 
them, manifesting the promises of scripture. Rather than a closed canon, for holiness Christians, 
the Bible was a blueprint for the possibilities of Christian living and God’s action through God’s 
spirit in the world. For more information on the holiness movement, see Evans, Histories of 
American Christianity, 179-182 and Pope-Levison, Building the Old Time Religion, 6-14. 
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Levison, their shared experience drove them in their work and imparted to them a kind of  
“holy-boldness” that empowered them to overcome their fear of male-dominated 
ecclesiastical structures that had stood in the way of their public participation and 
leadership in the life of the church.51 The result was a kind of Christianity that stood in 
stark contrast to Bendroth’s fundamentalists: a conservative Christianity led and built by 
women who were empowered and driven by their experiences of sanctification. Pope-
Levison demonstrates that just because a movement, institution, or individual is 
theologically conservative, it is not necessarily supportive of restrictive gender roles. 
Conservatism and repressive attitudes towards women do not always go hand-in-hand. 
Women in both movements continued to hold much in common, especially the fact that 
international missions served as an attractive and viable avenue for a lifelong religious 
vocation. At the end of the nineteenth century and the beginning of the twentieth century, 
a new missions movement, the faith missions movement, emerged that appealed to both 
holiness and fundamentalist women. 
 Dana Robert examines the emergence of the faith missions movement and its 
intersection with the history of American women in her book, American Women in 
Mission: A Social History of Their Thought and Practice.52 The new missionary 
movement arose as an alternative to the denominational mission boards and societies that 
had dominated the nineteenth century. Often attracting individuals shaped by holiness 
	
 51 Pope-Levison, Building the Old Time Religion, 13. 
  
 52 For the full discussion, see Robert, American Women in Mission, 189-254.  
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spirituality and motivated by dispensational premillennial eschatology, the faith mission 
movement was non-denominational in its affiliation.53 In contrast to denominational 
mission boards, which attracted educated middle-class individuals, the women who 
joined the faith mission movement often came from rural, impoverished, and uneducated 
backgrounds.54 This new missionary movement tapped into the same populist energies 
that had once fueled the great religious revivals of the nineteenth-century. Everyone was 
welcome, and the only qualifications necessary for missionary vocation were faith in 
God’s providence and a passion for evangelism.  
 One of the most distinctive aspects of the faith mission movement was its 
commitment to “faith principles” for raising funds.55 Modeled on the orphanages of 
George Müller and Hudson Taylor’s China Inland Mission, faith missionaries did not 
solicit funds from potential supporters but instead turned to God in prayer and faith to 
answer the day’s needs.56 As missionaries relied on God’s providence in their work, they 
attempted to identify as closely as possible with the culture of the country in which they 
	
 53 Dispensational premillennialists believed that before Christ could return to Earth, every 
person must have the opportunity to hear the gospel presented to them. In this way, proponents of 
faith missions associated with fundamentalism believed that they could hasten Christ’s second 
coming by focusing on evangelistic practices like preaching as opposed to the kind of social 
mission work, such as education or medical work, that mainline denominational mission boards 
emphasized. See Dana L. Robert, “’The Crisis of Missions’: Premillennial Mission Theory and 
the Origins of Independent Evangelical Missions,” in Earthen Vessels, ed. Joel A. Carpenter and 
Wilbert R. Shenk (Grand Rapids, MI: Eerdmans, 1990), 29-46. 
  
 54 Robert, American Women in Mission, 192. 
  
 55 Klaus Fiedler, The Story of Faith Missions: From Hudson Taylor to Present Day Africa 
(Irvine, CA: Regnum Books International, 1994), 11. 
  
 56 Robert, American Women in Mission, 192-198 and 216. 
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were working. Adopting indigenous clothing, eating indigenous food, and going to great 
lengths to learn the local language, faith missionaries emphasized itinerant work as they 
proclaimed the gospel to as many people as possible.57 Taylor summed up the ethos of 
the faith mission movement this way, “God’s work done in God’s way will not lack 
God’s supply.”58  
 As both the holiness and fundamentalist movements continued to develop in the 
early twentieth century, multitudes of American women from both groups joined faith 
missions organizations. Robert explains that while both holiness and fundamentalist faith 
missions relied on faith principles for raising financial support and enjoyed a majority of 
single women in comparison to male missionaries, their practice reflected the dynamics 
of women’s roles for each respective group in the American context.59 In faith missions 
associated with fundamentalism, such as the Africa Inland Mission, women who were 
initially attracted to the work because of the prospect that they could fully participate in 
evangelistic practices soon saw that the promise did not live up to their new reality.60 
Instead, they found themselves working under strict authoritarian structures and relegated 
	
57 The itinerant nature of faith missions, as well as the emphasis on proclaiming the 
gospel reflects the premillennial motivations that undergirded the faith mission movement. 
Hutchinson and Wolffe, A Short History of Global Evangelicalism, 129-130.  
  
58 Quoted in Fiedler, The Story of Faith Missions, 28. 
  
59 Women outnumbered their male coworkers in faith missions organizations by a three-
to-one ratio. Robert, American Women in Mission, 191.  
  
 60 The Africa Inland Mission was started in 1895 by a group of evangelicals and 
supported by the Philadelphia Mission Council on faith principles. Robert, American Women in 
Mission, 208. 
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to secondary support and maintenance work in the mission rather than evangelism.61  Just 
like their situation in the American context, they could not be in roles of ecclesial 
authority over men because of their gender.62 
 In holiness faith missions, such as the Oriental Missionary Society, women 
enjoyed much broader roles than their fundamentalist counterparts.63 They were free to 
establish and lead their missions while also enjoying a great deal of independence. 
Moreover, they could focus on building educational institutions while also maintaining a 
fundamental commitment to world evangelization.64 One of the primary reasons for the 
independence and freedom of women in holiness faith missions, especially in comparison 
to their fundamentalist counterparts, was their theological emphasis on sanctification and 
its positive view of human capabilities.65 As historian Susan Lindley asserts, holiness 
churches were open to women’s leadership in the early years of the movement because 
they valued the experience of sanctification as a qualification for religious leadership.66 
	
 61 Ibid., 216-220, 230. 
 
62 For two excellent studies on the formation of gender roles in the American 
fundamentalist movement of the early twentieth century, see Bendroth, Fundamentalism and 
Gender and Betty A. DeBerg, Ungodly Women: Gender and the First Wave of American 
Fundamentalism (Macon, GA: Mercer University Press, 2000). 
 
 63 The Oriental Missionary Society was founded by Lettie Burd Cowman and her 
husband, Charles E. Cowman, in the early 20th Century. The Cowmans came out of the holiness 
movement with sanctification experiences. In 1900 they went to Japan to work as missionaries 
with the goal of spreading holiness teaching throughout the country. See Robert, American 
Women in Mission, 233-234. 
  
 64 Ibid., 239-240. 
 
 65 Ibid. 
  
 66 Lindley, “You have Stept out of your Place,” 328-329. 
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Sanctification, however, was not just a prerequisite for leadership; the experience itself 
profoundly impacted and empowered the individuals who believed they had been 
sanctified through the work of the Holy Spirit. As I mentioned earlier, women who came 
out of the holiness movement pointed to their sanctification as a source of “holy 
boldness” and confidence to overcome gender restrictions and take the lead in their 
religious work, whether that work was foreign missions or domestic preaching and 
church leadership.67 
 How do Sarah Andrews and Churches of Christ fit into the contours of 
conservative American Christianity that I outlined above? On the one hand, like 
fundamentalists in the early twentieth-century, Churches of Christ placed restrictions on 
women in the denomination that precluded them from having ecclesial authority over 
men. Churches of Christ doctrine, however, rejected the kind of strict hierarchal 
structures that fundamentalist faith missions reflected. Instead, the denomination 
replicated its congregationalist polity in its missions practices: each missionary worked 
independently to establish churches without oversight from a mission board or mission 
headquarters in a given geographical area. They had only to answer to the congregations 
and individuals who provided their financial support.68 Moreover, while Churches of 
	
67 Pope-Levison, Building the Old Time Religion, 13.  
  
68 The main danger these missionaries would face was that the editors of the periodicals 
of the denomination would “write them up,” and they would face the possibility of losing their 
support if they deviated from the restorationist principles and doctrine of Churches of Christ. 
Regarding financial support, missionaries from this time in Churches of Christ never formerly 
solicited funds, but would often make their needs known in the periodicals of the denomination. 
This method paralleled that of other faith missions. See Robert, American Women in Mission, 
197.   
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Christ had considerable overlap with fundamentalists on many issues, the driving spirit of 
the denomination was to effect Christian unity through the restoration of the New 
Testament Church.69 This primitivism stood in stark contrast to a movement that rallied 
around a core set of fundamental principles to safeguard orthodoxy against the 
encroachments of modernism.70 Sarah Andrews and the denomination she represented 
may have been conservative and sectarian, but she was no fundamentalist (nor did she 
ever claim to be). 
 On the other hand, like the holiness movement and holiness faith missions, 
women were free to lead and establish their missions that primarily focused on 
evangelism through education and medical care. Though Churches of Christ were not a 
holiness denomination whose missionaries were empowered by experiences of 
sanctification, it had an Arminian orientation that prized human rationality and ability.71 
Moreover, the Tennessee Churches of Christ that shaped Andrews during her early life 
had a theological orientation towards God’s special providence that mirrored the “faith 
	
 69 I discuss this in further detail in Chapter 1. 
  
 70 When scholars discuss definitions of fundamentalism, they frequently point to the 
“Five Fundamentals” that fundamentalists rallied around in their defense of Christian orthodoxy 
against the encroachments of modernism. These fundamentals were, (1) the virgin birth of Christ, 
(2) substitutionary atonement, (3) the bodily resurrection of Christ, (4) the historical reality of 
supernatural miracles, and (5) biblical inerrancy. These five points of fundamentalism were 
originally articulated by the Presbyterian General Assembly in 1910. By the 1920s, they had 
become a rallying point for fundamentalists. See Bendroth, Fundamentalism and Gender, 4; 
Evans, Histories of American Christianity, 247; and Marsden, Fundamentalism and American 
Culture, 117. 
  
71 For more information on the philosophical background of Churches of Christ see 
Carisse Mickey Berryhill, “Common Sense Philosophy,” The Encyclopedia of the Stone-
Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and D. 
Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 230-231.   
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principle” of the faith missions movement.72 Significant leaders of these churches, such 
as James A. Harding (1848-1922), taught that individuals ought to rely on God’s 
providence to meet their daily needs.73 Andrews integrated this belief into her life and 
ministry in a way that helped undergird and sustain her independence as a missionary in 
Japan. These emphases allowed women from Churches of Christ, such as Sarah Andrews, 
to experience a similar kind of individualism, independence, and agency in a variety of 
roles in their work as women from holiness denominations, though Churches of Christ 
women could still hold no formal authority over men.74 
 Sarah Andrews’s story complicates the standard historiography of women in 
American Christianity and Missions because she does not fit neatly into either the 
Reformed fundamentalism or Arminian holiness movements that historians have long 
used to define conservative Christianity in early twentieth-century America. What 
emerges instead is the story of a vibrant and growing denomination that places 
restrictions on women in their work as part of its conservative doctrine while 
paradoxically encouraging the independence and ingenuity of women in their work. 
Andrews’s life and work, in particular, demonstrates how she was able to creatively 
	
72 I discuss the Tennessee Churches of Christ in chapter one. For more information on 
this regional group of Churches of Christ congregations and their influence on the denomination 
as a whole, see Williams et al., The Stone-Campbell Movement, 89-93. 
 
73 Shawn Daggett develops Harding’s theology of God’s providence and his connection 
to figures like George Müeller, who was an inspiration to the faith missions movement, in his 
dissertation. For more information, see Daggett, “The Lord Will Provide,” 86-91. 
 
74 In the first half of the twentieth century, Churches of Christ missionary core was 
largely shaped by the Tennessee Churches of Christ, and many of the early missionaries of the 
movement assumed God’s special providence in their life and work. Ibid., 24-249 and 369-371. 
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navigate the restrictions placed on her to the point where she enjoyed success in her 
mission. Not only did she build institutions that survive to this day, but she also had an 
influential voice in the formation of identity of the denomination itself. Andrews’s story 
expands the historiography of women in American Christianity and missions, as it 
demonstrates the inadequacies of solely interpreting conservative American Christianity 
through a Reformed fundamentalist or Arminian holiness lens. 
 
Japanese Christianity 
 The first missionaries from Churches of Christ arrived in Japan in 1892 just 
nineteen years after the new Meiji government lifted the proscription on Christianity in 
1873.75 The Meiji period was a time of significant change, unsettledness, and turmoil in 
Japanese society. The new government set out on an ambitious program of social 
engineering designed to mold Japan into a modernized nation-state, undoing centuries of 
Japanese cultural and social structures.76 As Japan entered into a period of seiyōsūhai, or 
	
 75 For information on the first group of Church of Christ missionaries to Japan, see 
Williams et al., The Stone-Campbell Movement, 122-125.  
 The Meiji Restoration, which began in 1868, marked a period of intense modernization 
and social upheaval in Japanese society. For more information on the background and 
significance of the Meiji Restoration, especially to Christianity in Japan, see Helen J. Ballhachet, 
“The Modern Missionary Movement in Japan: Roman Catholic, Protestant, Orthodox” in 
Handbook of Christianity in Japan, ed. Mark Mullins (Boston, MA: Brill, 2003). 
 
 76 For example, the Meiji government disbanded the traditional class structures of 
Japanese society, especially the aristocratic samurai class. It also did away with its school system 
based on Confucian standards and turned towards a model based on Western paradigms. See, 
Karen K. Seat, “Providence Has Freed Our Hands”: Women’s Missions and the American 
Encounter with Japan (Syracuse, NY: Syracuse University Press, 2008), 64-67. 
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“worship of the West,” many of the intellectual elites of the country became especially 
interested in the American Protestant mainline missionaries that had entered the country 
since 1873. These missionaries established medical and educational institutions designed 
to uplift and “civilize” the population of the country, which mirrored their work in other 
countries.77  
 Such work meshed nicely with the Meiji government’s goal to reform the 
Japanese educational system and modernize the country.78 Christian educational 
institutions became especially popular and successful during this time. In 1890, however, 
with the introduction of the Imperial Rescript on Education, Japan began to turn towards 
an intense nationalism, and its “honeymoon” phase with Protestant Christianity ended.79 
By the end of the Meiji period in 1912, Japan had established itself on equal footing with 
	
 77 William R. Hutchison discusses the impulse of “civilizing” a target group or nation in 
American Protestant mainline mission theory at length in his book Errand to the World. See 
William R. Hutchison, Errand to the World: American Protestant Thought and Foreign Missions 
(Chicago: University of Chicago Press, 1987), 102-107. 
 
 78 In 1872, the Meiji government passed the Fundamental Code of Education, or Gakusei, 
which called for a new modern public education system that provided for universal education of 
all Japanese citizens, male and female. During this decade, however, the government did not have 
the resources to fund public schools across Japan, and it relied heavily on Christian mission 
schools to fill in the gap and educate its citizenry. See Dorothy Robins-Mowry, “Not a Foreigner, 
but a Sensei—a Teacher: Nannie B. Gaines of Hiroshima,” in Women’s Work for Women: 
Missionaries and Social Change in Asia, ed. Leslie A. Flemming (San Francisco: Westview 
Press, 1989), 92-93.  
 
 79 The Imperial Rescript on Education emphasized the power of the emperor, loyalty to 
the “family state,” and provided structure to a national morality. Officials distributed copies of the 
rescript to all of the schools in Japan and required that faculty and students bowed to the decree. 
When Japanese Christians refused to participate in the ritual, it set off a firestorm of criticism 
against Christianity in the country as their loyalty to the state came under suspicion. For an in-
depth discussion of the Imperial Rescript on Education, see Emily Anderson, Christianity and 
Imperialism in Modern Japan: Empire for God (New York: Bloomsbury, 2014), 31-34. 
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Western imperial powers after annexing Korea from China in 1895 and defeating Russia 
in the Russo-Japanese War in 1905. By this point, Christianity had been integrated as a 
minority religion in the Japanese system, and its educational institutions participated in 
the project of nationalizing its citizens.80 
 When Sarah Andrews entered the country in 1916, anti-Western sentiment had 
died down among the populace, and missionaries experienced greater success in their 
work.81 Between 1901 and 1930, the number of indigenous Protestant Christians in Japan 
almost quadrupled from 50,785 to 193,937.82 Christian denominations would continue to 
enjoy record growth into the 1930s until the end of the decade when an authoritarian 
Imperial Government brought this growth to a halt.  
 While the Meiji Constitution of 1889 guaranteed religious freedom, in 1939, the 
Imperial Diet passed the Religious Organizations Law, which was designed to bring 
religious practice under government control and oversight.83 This effort to control 
religion, especially Christianity, in the Japanese Empire, culminated with the formation 
	
 80 Emily Anderson summarizes the arguments that Christians made as they defended the 
religion in light of accusations of it being subversive to the state in her book, Christianity and 
Imperialism in Modern Japan. Of note is the nationalistic argument by Yokoi Tokio, a prominent 
Japanese minister, that Christianity could actually advance the goal of strengthening and unifying 
the nation rather than subvert the goals of the Meiji government. See Ibid., 47.  
 
 81 Ballhatchet, “Modern Missionary Movement,” 38-39.  
 
 82 Mullins, Christianity Made in Japan, 18.  
 
 83 The Religious Organizations Law allowed Christians to continue to confess their faith, 
but only as long as they remained loyal to the emperor. If they proved subversive, they faced a 
variety of consequences, among them imprisonment and the confiscation of their property. See 
M. William Steele, “Christianity and Politics in Japan,” in Handbook of Christianity in Japan, ed. 
Mark Mullins (Boston, MA: Brill, 2003), 361. 
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of the United Church of Christ in Japan (the Kyōdan) in 1941. The Imperial government 
pressured 34 formal denominations and all of the independent mission churches in the 
country to join the new organization. If they did not, they would face serious 
consequences such as loss of property or the imprisonment of their leadership and 
congregants. As the 1940s continued, the Japanese government would exercise an 
increasing amount of control over the Kyōdan.84 
 While the majority of Protestant churches in Japan joined the Kyōdan, the 
majority of missionaries and congregations associated with Churches of Christ refused to 
join the confederation of churches.85 This situation is what prompted Andrews to remain 
in Japan during World War II. She wanted to ensure that her congregations would not fall 
into error by joining a group that did not reflect the restorationist ideals of Churches of 
Christ. This situation is significant to the larger story of Japanese Christianity because 
there has been little investigation of the response of conservative groups like Churches of 
Christ to the formation of the Kyōdan. Instead, the current historiography of Christianity 
in Japan has three concerns: (1) Roman Catholic missions, especially Jesuit missions 
beginning in the 16th century; (2) Mainline Protestant and Orthodox missions beginning 
in 1859 and 1861, respectively; and (3) Indigenous Japanese Christianity modeled on or 	
 84 Ibid. I discuss government control over the Kyōdan in detail in chapter four. 
 
85 Churches of Christ’s response to the Kyōdan reflected the congregationalist polity of 
the denomination. Depending on the context, each congregation would independently respond to 
the Government’s pressure to join the federation of churches. All of the American missionaries, 
however, rejected the idea that Japanese Churches of Christ should join the Kyōdan. By the end 
of the war, only two Churches of Christ congregations joined the federation of churches while the 
rest closed their doors and met in members’ homes. I discuss the response of Churches of Christ 
to the Kyōdan in more detail in chapter four. 
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coming out of Mainline Protestantism.86 Moreover, there is a gap in the historiography of 
Japanese Christianity during the period of Japanese Imperial Expansion beginning in 
1931.  The resulting histories of Christianity in Japan discuss mainline denominational 
involvement in the formation of the Kyōdan and then skip ahead to the history of 
Christianity in Japan in the postwar years.87 Exploring Andrews’s story during this time 
allows me to ask a series of questions that help illuminate the problematic tensions that 
emerged in her situation. What was at stake for this missionary who stayed behind and 
her congregations? How did she navigate government pressure on both herself and her 
congregants to join the Kyōdan?  
 Following the war, after recovering in America, Andrews returned to Japan, 
where she planted more churches and started a home to care for individuals who had been 
harmed in the war as well as the disabled. During these postwar years, Andrews 
continued to work among Japanese Churches of Christ, leaving an indelible mark on their 
character. Her story also became more popular among American Churches of Christ. 
Andrews’s experience of internment and her commitment to Churches of Christ during 
the war elevated and cemented her status as a symbol for denominational purity. The 
questions I asked above, as well as my short narrative of Andrews’s postwar experience 
in Japan, also point to the transnational impact of her work. Not only did Andrews play a 
role in forming the identity of American Churches of Christ, but she also did the same for 
	
 86 See Mullins, Christianity Made in Japan, 12-25.  
 
 87 See Steele, “Christianity and Politics in Japan,” 359-362 and especially Mullins, 
Christianity Made in Japan, 19-21. Ballhatchet focuses on mainline Protestant efforts during the 
Meiji period, see Ballhatchet, “The Modern Missionary Movement in Japan,” 57-58.  
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Japanese Churches of Christ. Through her life, work, and post-death hagiography, 
Andrews became a transnational agent who helped establish Churches of Christ as a 
global denomination. 
 
The Influence of Global Connections on Regional Expressions of Christianity 
With the emergence of World Christianity as a field of study, historians are 
beginning to explore how global connections shape identities of local Christian 
expressions.88 Three recent works on the history of American evangelicalism explore this 
interaction between the global and the local. First, in his book, God’s Internationalists: 
World Vision and the Age of Evangelical Humanitarianism, David P. King argues that 
the faith-based nongovernmental organization (NGO) World Vision International 
transformed its identity as it increased the scope of its work across the globe in the latter 
half of the twentieth century, reframed the identity of American evangelicalism.89 Bob 
Pierce began World Vision as a small American evangelical missionary support 
organization in 1950.90 In the decades that followed, as the organization came into 
contact with other NGOs, emerging expressions of Christianity around the globe, sought 
government grants, and implemented professional fund-raising and marketing techniques, 
its identity and self-understanding shifted. World Vision was no longer primarily 
	
88 I discuss World Christianity in more detail below. 
 
89 David P. King, God’s Internationalists: World Vision and the Age of Evangelical 
Humanitarianism (Philadelphia, PA: University of Pennsylvania Press, 2019), 2-7.  
 
90 Ibid., 43.  
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concerned with evangelism; it had become a professionalized organization centered on 
Christian humanitarianism.91  
As the NGO emerged out of its American evangelical subculture to embrace a 
humanitarianism that appealed to a broader theological and political audience, the 
American evangelicals who supported the organization transformed alongside it, rather 
than abandoning it or rejecting its new mission. In a post-war world where American 
evangelicals were increasingly becoming aware of global issues, such as the rise of 
international atheistic communism or widespread poverty, representatives from World 
Vision International brought stories and images of this world into American evangelical 
churches. The organization’s global presence inculcated in American evangelicals a new 
self-awareness that not only were they part of a global Christian tradition, but it also 
exposed them to human physical and spiritual needs across that world in such a way that 
American evangelicals began to embrace the faith-based humanitarianism of the World 
Vision in their outlook and practice.92 Soon new organizations similar to World Vision 
and rooted in American evangelical subculture emerged with a missions philosophy that 
shifted from an intense focus on evangelism to a distinct form of Christian 
humanitarianism.93 As King notes in his conclusion, it is this shift that demonstrates how 
exposure to global influences changed the self-understanding of many American 
	
91 Ibid., 2. 
 
92 Ibid., 12-13.  
 
93 Ibid., 256.  
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evangelicals.94 
Second, while King focused on exploring the interactions with and effects of 
global organizations and Christian expressions on American evangelicalism through the 
lens of professional faith-based humanitarianism, Melani McAlister takes a different 
approach in her book, The Kingdom of God has no Borders: A Global History of 
American Evangelicals.95 She discusses how American evangelicals transitioned from an 
apolitical stance in the years immediately following World War II to becoming enmeshed 
in global politics by the dawn of the twenty-first century. Her study moves beyond a 
traditional regionally siloed exploration of American evangelicalism in the twentieth 
century. As McAlister puts it, her study, “. . . looks beyond the nation to account for the 
institutions, emotional attachments, and cross-border ties that pushed American 
evangelicals toward greater interest in humanitarianism, human rights, and economic 
justice than anyone—most evangelicals included—would have imagined in 1945.”96 
Though the scope of her work is broader than King’s history of World Vision 
International, she comes to a similar conclusion: as American evangelicals became 
increasingly aware of and engaged with global issues in the latter half of the twentieth 
century, their identity fundamentally outgrew its regional boundaries to become global in 
its self-understanding. 
	
94 Ibid.  
 
95 Melani McAlister, The Kingdom of God has no Borders: A Global History of American 
Evangelicals (New York: Oxford University Press, 2018).  
 
96 Ibid., 3.  
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Third and finally, Kathryn Long explores how the deaths of five missionaries at 
the hands of the people they sought to evangelize impacted American evangelicalism in 
her book, God in the Rainforest: A Tale of Martyrdom and Redemption in Amazonian 
Ecuador.97 In the aftermath of their deaths, a romanticized and hagiographic story of 
these missionaries captured the American evangelical popular consciousness and became, 
as Long puts it, “the defining missionary narrative for American evangelicals during the 
second half of the twentieth century.”98 In the study I alluded to earlier, McAlister, 
highlights this same event in her work to show how the popular hagiographic image of 
the five missionaries that emerged among American evangelicals shaped their attitudes 
on missions, racism, and colonialism.99 The story of the deaths of Jim Elliot, Nate Saint, 
Ed McCully, Peter Fleming, and Roger Youderian, especially as told through popular 
books, magazines, and movies, had a tremendous impact on American evangelicals and 
their self-understanding. Though the remainder of Long’s book is a careful reexamination 
on the events that took place in Ecuador between the five young missionaries and 
Waorani people, Long’s underlying point mirrors King’s and McAlister’s theses: events 
that took place on the global stage transformed the identity of American evangelicals in 
the latter half of the twentieth century. 
  My study of the life and work of Sarah Andrews corroborates the recent work of 
	
97 Kathryn T. Long, God in the Rainforest: A Tale of Martyrdom and Redemption in 
Amazonian Ecuador (New York: Oxford University Press, 2019), 2.  
 
98 Ibid.  
 
99 McAlister, The Kingdom of God has no Borders, 22-23.  
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King, McAlister, and Long. Instead of focusing on a broad interdenominational 
movement like American evangelicalism, however, I demonstrate how the life and work 
of Sarah Andrews both participated in the transformation of the identity of Churches of 
Christ and reflected this transformation as leaders of the denomination interpreted her 
work in the most influential periodicals of Churches of Christ. While each study 
examines the transformation of American evangelical identity through different lenses 
(King focuses on international humanitarianism, McAlister focuses on political 
internationalism, and Long focuses on missions and popular media), this dissertation 
presents Andrews’s story as a case study of how global connections influence regional 
expressions of Christianity through missional, doctrinal, and denominational lenses.100 
 
Method and Sources 
 Two critical developments in the historiography of American religious history and 
the history of Christianity inform my method for historical investigation.101 First, over the 
	
100 Just as the term “fictional” means relating to “fiction,” I use the term “missional” here 
as relating to Christian missions. In this study, I do not use it in the theologically loaded sense 
that is popular among North American Protestants. While this study may have broader 
missiological implications, they lie outside of the scope of this project. Therefore, for a study that 
is primarily historical in nature, I avoid exploring the theological conversations that surround the 
contemporary practice of Christian missions. For an in-depth discussion of the term “missional” 
and its theological interpretations, see Christopher B. James, Church Planting in Post-Christian 
Soil: Theology and Practice (New York: Oxford University Press, 2018), 138-148. 
  
101 These two areas are not exclusive of one another, but actually, inform one another a 
great deal. For this discussion, however, I will artificially separate them for the sake of clarity. 
For an excellent discussion that brings these two developments together (women in the history of 
Christianity and the rise of World Christianity), see Dana L. Robert, “World Christianity as a 
Women’s Movement,” International Bulletin of Missionary Research 30 (October 2006): 180-
188. 
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last thirty years, scholars have paid closer attention to events, people, groups, and 
movements that were once at the margins of critical investigation of American religious 
history. The history of women, in particular, has often been treated or even dismissed by 
scholars of American religious history as peripheral to their research. In 2007, with the 
publication of The Religious History of American Women: Reimagining the Past, editor 
Catherine Brekus, as well as the contributors to the volume, demonstrate that women’s 
history is not peripheral to American religious history, but is an integral part of it.102  
 In her contribution to the book, “Faith, Feminism, and History,” Ann Braude 
builds on her previous work and demonstrates that integrating women’s history into 
broad syntheses of American religious history fundamentally changes the historical 
narrative.103 She points to two studies in particular that demonstrate her point: Dana 
Robert’s American Women in Mission and Gladys Gilkey Calkins Follow Those Women. 
Both studies show that sexism present in the Christian religious establishment has 
undercut and diminished women’s work, one of the bulwarks of American Christianity, 
and ironically has also served to undercut the vitality of the religious establishment 
itself.104 By showing that the presence of women and their work is central to the story and 
vitality of Christianity in America, Braude helps open up new avenues of investigation 
that were once overshadowed by narratives dominated by the intellectual history of white 
	
 102 Catherine A. Brekus, ed., The Religious History of American Women: Reimagining the 
Past (Chapel Hill, NC: The University of North Carolina Press, 2007), 1. 
 
103 Braude, “Faith, Feminism, and History,” 232-252. 
  
 104 Ibid., 246-249.  
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male leaders.  
 In this project, I am taking my lead from Braude as I show how Sarah Andrews’s 
story is both central to the history of Churches of Christ and how integrating her story 
into the historical narrative fundamentally challenges and changes previous 
interpretations of this history. Such a project, however, requires me to draw on the kind 
of sources that reflect the limitations of investigating the history of women. In her book, 
American Women in Mission, Dana Robert demonstrates that to construct the history of 
women in mission, a historian cannot rely on the kinds of sources they would use to study 
men. In the nineteenth century, women rarely had the opportunity to publish books on 
missions, but they did keep journals and often corresponded with a significant number of 
people. Even into the twentieth century, as mainline women began to publish books and 
print periodicals of their own, women from conservative and sectarian Christian 
denominations still reflected the situation of their nineteenth-century counterparts.105  
 The sources that I rely upon for this study reflect this same pattern. Sarah 
Andrews never published books, wrote theological treatises on missions, or an 
autobiography. She did frequently contribute to the periodicals of Churches of Christ and 
maintained a high level of correspondence with other missionaries and individuals in the 
United States. Reconstructing a historical narrative of Andrews’s life and work is 
somewhat akin to taking the “lived religion” approach to historical investigation that I 
referred to in the previous section. By using missionary reports, correspondence, and 
even photo albums as primary sources for Andrews’s study, I am delving into the details 	
 105 Robert, American Women in Mission, xv-xx.  
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of how she lived out her religious convictions and integrated them into her daily life. This 
kind of investigation is a departure from the intellectual and theological history that 
Brekus and Braude critique as it focuses on the texture of Andrews’s life and work and its 
impact on her denomination. 
 Most of the primary sources for this study come from the Center for Restoration 
Studies at Abilene Christian University (ACU) in Abilene, Texas, and the Churches of 
Christ Heritage Center at Pepperdine University (Pepperdine) in Malibu, California. ACU 
holds all of the periodicals Andrews contributed to and much of her correspondence. 
Pepperdine proved to be a rich repository of Churches of Christ history around the Pacific 
Rim as it housed the papers of John Moody McCaleb (1861-1953), one of the first 
missionaries to Japan from Churches of Christ, as well as Sarah Andrews’s photo albums. 
The McCaleb papers contain correspondence between McCaleb and Andrews that enrich 
and flesh out the narrative I construct from the early periodicals of Churches of Christ. 
Andrews’s photo albums provide invaluable insight into the kind of work she was doing 
among the people of Japan. 
 The second significant historiographical development that influences the 
methodology of this dissertation is the emergence of the study of World Christianity.  In 
the 1980s, scholars David Barrett and Andrew Walls showed that the global centers for 
Christianity were shifting away from the West toward the Global South.106 Europe was 
	
 106 As Andrew Walls was writing about African Christianity as a new and vibrant center 
of World Christianity, David Barrett was in the process of gathering demographic data and 
publishing the first edition of the World Christian Encyclopedia that corroborated Walls’s 
assertions. Barrett and Walls were among the first scholarly voices to recognize the shift of the 
centers of Christianity from the West to the Global South. For more information on Barrett’s life 
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no longer the center of the historical faith, but Africa, South America, and East Asia 
began to bear the demographic weight of world Christianity.107 By the late 1990s and 
early 2000s, not only had a vast majority of scholars recognized this shift and brought it 
into the popular consciousness, but they also began to outline the implications that this 
shift had for the study of Christianity. Wilbert R. Shenk, in his edited volume, Enlarging 
the Story: Perspectives on Writing World Christianity, asserts that not only must scholars 
of religion study the contemporary character of Christianity, but they also must change 
their approach to studying the history of Christianity as well, 
At the beginning of the third millennium the impact of this historical shift 	
and work, see Gina Zurlo, “’A Miracle From Nairobi’: David B. Barrett and the Quantification of 
World Christianity, 1957-1982” (PhD diss., Boston University, 2017). For an excellent selection 
of Wall’s work, see Andrew F. Walls, The Missionary Movement in Christian History: Studies in 
the Transmission of Faith (Maryknoll, NY: Orbis Books, 1996). 
  
 107 There is a debate over whether it is more appropriate to use the term “World 
Christianity” or “Global Christianity” to describe the contemporary state and contours of 
Christianity. For scholars such as Lamin Sanneh, the term, “Global Christianity” implies a neo-
colonial replication of Christian forms and patterns developed in Europe while “World 
Christianity” represents more of a post-colonial emphasis. Perhaps the most helpful approach to 
the subject comes in a recent interview with Dana Robert, Truman Collins Professor of World 
Christianity and History Mission, by Aaron Hollander in the journal, Ecumenical Trends. There, 
Robert discusses the differences between “World Christianity” and “Global Christianity,” 
explaining that scholars who pursue studies in “World Christianity” are often concerned with 
local expressions of Christianity while scholars who study “Global Christianity” emphasize the 
networks that connect local Christianities. Robert goes on to assert that while both frameworks 
for exploring Christianity as a world religion have different starting points, both refer to the 
dynamic interaction that takes place between local forms of Christianity and the global networks 
that connect them. Therefore, according to Robert, the terms “global” or “world” can often be 
used interchangeably as long as one is aware of this context. For a more in-depth discussion, see 
Lamin Sanneh, Whose Religion is Christianity?: The Gospel Beyond the West (Grand Rapids, MI: 
Eerdmans, 2003), 22-23; A. Mathias Mundadan, C.M.I., “The Changing Task of Christian 
History: A View at the Onset of the Third Millennium,” in Enlarging the Story: Perspectives on 
Writing World Christian History, ed. Wilbert R. Shenk (Eugene, OR: Wipf & Stock, 2002), 25; 
and Dana R. Robert and Aaron Hollander, “Beyond Unity and Diversity: A Conversation with 
Dana Robert on Mission, Ecumenism, and Global Christianities,” Ecumenical Trends 48 (June 
2019): 78-79.  
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is clear: 60 percent of all Christians live outside the traditional Western 
heartland. Both the scope and speed of this change can only be described 
as astonishing. Clearly, the onrushing Christian reality in the third 
millennium is finding multiple new channels. The traditional interpretive 
framework is completely inadequate to describe and interpret the 
pluriform Christian reality that makes up the church today. The task of 
historical interpretation must be brought into line with this new reality. 108 
 
By “traditional interpretive framework,” Shenk is referring to a Christian history syllabus 
that favors the development of Christianity in the Occident. Beginning with the Apostolic 
Fathers, this interpretive scheme of Christian history moves quickly to the Christological 
Controversies, through the development of the Roman Catholic Church and its rise to 
power in Western Europe, to the European Reformations and eventually ending up in 
North America.109 The challenge, then, for reconceiving and reinterpreting Christian 
history, begins with the recognition of the global character of the faith. 
 Andrew Walls attempts to address this issue in his famous essay, “Eusebius Tries 
Again: The Task of Reconceiving and Re-visioning the Study of Christian History.”110 
Like Shenk, Walls asserts that the shift of the centers of Christianity to the global South 
requires historians of Christianity to reconceive and “re-vision” the faith’s past.111 One of 
	
 108 Wilbert R. Shenk ed., Enlarging the Story: Perspectives on Writing World Christian 
History (Eugene, OR: Wipf & Stock, 2002), xi-xiii. Emphasis added.  
 
 109 For an example of this interpretive scheme, see John D. Woodbridge and Frank A. 
James III, Church History: The Rise and Growth of the Church in Its Cultural, Intellectual, and 
Political Context, vol. 2, From Pre-Reformation to the Present Day (Grand Rapids, MI: 
Zondervan, 2013). 
  
 110 Andrew F. Walls, “Eusebius Tries Again,” in Enlarging the Story: Perspectives on 
Writing World Christian History, ed. Wilbert R. Shenk (Eugene, OR: Wipf & Stock, 2002), 1-21. 
  
 111 By “re-vision,” Walls means a process where historians cast new visions of Christian 
history, its nature, its purpose, and its characteristics. Ibid.,13.  
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his recommendations to historians is that in order to participate in the process of “re-
visioning” the past, they ought to explore intercontinental connections.112 Walls uses the 
Atlantic Slave Trade as an illustration. The history of chattel slavery connected a 
diversity of contexts and affected millions of lives through complex interrelationships 
that linked continents and left an indelible mark on the Christian religion and Christian 
practice.113 Walls’s underlying point is that the movement of people, the spread of ideas, 
and subsequent religious development is no respecter of national boundaries. Christianity 
in the United States of America did not develop independently from Christianity in 
England, the Caribbean, or Africa. All of these contexts exercised an influence on the 
other to some degree. Therefore, studying and interpreting the history of Christianity in 
America, as if it were a religious terrarium, results in a skewed narrative. 
 This dissertation is about a person who represents the transnational agent par 
excellence: the Christian missionary. Though she was born, raised, and trained in the 
United States, Sarah Andrews spent the majority of her life in Japan. As she did, she 
developed deep relationships with the people of Japan, other missionaries, and 
maintained positive working relationships with her supporters in America. Andrews 
exposed the members of Churches of Christ, a mostly Southern, rural, and poor 
denomination, to the people, culture, and context of Japan. She did the same for the 
people she worked among in Japan as she showed them a broader world outside of their 
	
 112 Ibid., 15.  
  
113 Ibid. 
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immediate context just through her very presence among them. Her experiences in Japan 
had a direct bearing on her theology and resulting praxis. She brought all of this to bear in 
the pages of periodicals like the Gospel Advocate, Firm Foundation, and Word and 
Work; religious papers that played a tremendous role in shaping the identity of Churches 
of Christ. Andrews’s story demonstrates how the denomination was shaped through 
transnational experiences and relationships, or as Walls called them intercontinental 
connections. 
 Presenting a faithful interpretation of Sarah Andrews’s life and work, as well as 
its impact on Churches of Christ, means that my sources must represent the 
intercontinental connections that Andrews inhabited. Furthermore, one goal of this 
dissertation is to move beyond the hagiographical biographies that denominational 
insiders have written on Andrews.  While they provide a convenient narrative that gives 
the reader a sense of her work in Japan, the stories in these books are decidedly one-
sided. Specifically, Bonnie Miller and Fiona Soltes both write from the standpoint of the 
white American missionaries and fail to incorporate the Japanese perspective. To 
overcome this limitation, I have been fortunate to have a good working relationship with 
a scholar of Japanese Churches of Christ, Yukikazu Obata. In August 2018, I was able to 
accept an invitation to visit Japan, where Yukikazu took me to all of the churches 
Andrews and Naemura started and showed me her burial site. On this trip, with 
Yukikazu’s help as a translator, I was also able to interview members of these churches 
who personally knew Sarah Andrews. These interviews, along with English translations 
of Japanese primary source material, provide new information that sheds helpful light on 
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Andrews’s life and work in Japan. In this way, I am taking Walls’s advice and am 
attempting to write a transnational history of Churches of Christ that begins to overcome 
a geographically and nationally siloed study of the denomination. 
 
Delimitations 
 Sarah Andrews lived in Japan for the majority of her life from 1916 to 1961. This 
forty-five-year period represents the core of the study. During that time, Andrews 
produced numerous reports detailing her work and especially her finances as a missionary 
to Japan. This dissertation will not be an exhaustive biography that expounds on the daily 
minutia of Andrews’s life in Japan. Instead, I will focus on representative moments, or 
snapshots, of her life that demonstrate the essential features of her ministry. 
 As I demonstrated above, Andrews’s life and work also intersect several 
significant areas of historical investigation. The purpose of this dissertation, however, is 
not to provide exhaustive histories of Churches of Christ, the history of women in 
American Christianity and mission, or the history of Japanese Christianity. My goal is to 
use Andrews’s story as a case study for how women in conservative Christianity 
influence and shape their denominations. Exploring Andrews’s work in a series of 
nesting contexts – regional, national, and international – while also making my research 
question the framework for my inquiry in each of those contexts, keeps this project 
manageable in its geographical and historiographical scope.  
 Finally, the temporal scope of the project extends beyond Andrews’s death to the 
present day as I examine how her story has functioned as a significant symbol in the 
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denominational memory of Churches of Christ since her death in 1961. While such an 
extended period may seem ambitious for this project, I limit my inquiry to the small 
number of denominational periodicals that published articles about her life and work as 
well as the few popular books about her. In doing so, rather than constructing an in-depth 
analysis of each article or book, I reveal patterns of interpretation that have emerged from 
these various sources over the last five decades. Extending the period of this dissertation 
allows me to demonstrate Andrews’s importance to the denomination’s past and present 
identity. 
 
Outline 
 An animating question of this dissertation is, “Why has Sarah Andrews persisted 
in the denominational memory of Churches of Christ?” I argue that Andrews played an 
important role in influencing and shaping the denomination through her work as a 
missionary to Japan in the early and mid-twentieth century. As Churches of Christ leaders 
reflected on Andrews’s life and work during this period, they understood her through a 
shifting series of images that reflected their self-understanding of the denomination’s 
development into a global Christian tradition. Andrews’s story is a case study that 
demonstrates how global connections and awareness influence the identity of domestic 
expressions of Christianity. 
 In chapter one, I argue that Churches of Christ leaders’ description of Andrews as 
“an assistant to our missionaries” in the mid-1910s reflects the state of the denomination 
during this period. Less than a decade before, in 1906, Churches of Christ had split from 
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Disciples of Christ. The new denomination had an insular perspective as it was 
consolidating and redefining itself. Churches of Christ had few resources to devote to 
international missions projects and was unsure how single women, like Andrews, would 
fit into such projects without violating the denomination’s strict gender norms.  
In this context, I discuss Andrews’s early formation and preparation for her work 
in Japan. She grew up in the Tennessee Churches of Christ, which imparted to her a 
belief in God’s special providence and positive law, a desire to follow God’s commands, 
even if they had the potential to put her in difficult circumstances. During these formative 
years, Andrews’s mother and her close friend, Kate Johnson, who was a missionary to 
Japan, provided Andrews with examples of women’s leadership and possible avenues of 
ministry vocation. Andrews went on to inherit her mother’s unfulfilled desire to become a 
missionary as she set out on a path of education that would prepare her for her work. 
When Andrews was ready to go to Japan, she contacted two Churches of Christ leaders, I. 
B. Bradly and J. M. McCaleb, to help her build a network of supporters to provide for her 
needs. The latter half of chapter one explores Andrews’s first three years in Tokyo as a 
period of orientation to Japanese language and culture, as well as her role as an assistant 
to the male Churches of Christ missionaries. During this period, despite struggles with 
her health and language ability, Andrews developed relationships with Japanese 
Christians and methods of mission practice that would define her work as a missionary in 
Japan. Though denominational leaders had portrayed Andrews as being in a subordinate 
position to her male counterparts, her first three years in Japan would set her up for future 
success. 
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 In chapter two, I argue that Andrews’s image in Churches of Christ shifts from 
being “an assistant to our missionaries” to “a worthy missionary.” After gaining 
independence from the male-dominated mission in Tokyo, Andrews and her Japanese 
partner, Iki Naemura, began an independent mission one hundred miles southwest of 
Tokyo in the fishing village of Okitsu. In the early years of the mission, Naemura and 
Andrews established a pattern of work that they would repeat throughout Shizuoka 
Prefecture in the coming decades. They would start a kindergarten, Sunday school, 
English Bible classes, and home economics classes while relying on male Japanese 
Churches of Christ preachers to periodically visit their work to preach and baptize 
converts. As a new church was being established, Andrews would employ a variety of 
methods to develop local male leadership for the growing congregation.  
During this period, Andrews’s significance in Churches of Christ grew as she 
participated in doctrinal debates in the pages of the Gospel Advocate over ecumenical 
activity and dispensational premillennialism. In the pages of the leading periodical of the 
denomination, Andrews publicly disavowed the eschatological doctrine while also 
revealing that she left the mission in Tokyo because of J. M. McCaleb’s extra-
denominational relationships. The combination of Andrews’s and Naemura’s success in 
Okitsu with Andrews’s willingness to make a stand for the denominational doctrinal 
orthodoxy demonstrated the viability of an international missions enterprise to Churches 
of Christ leaders. Moreover, this intersection of missions success and doctrinal orthodoxy 
also exhibited the ability of women to participate in international missions without 
compromising the restrictions placed on them by the denomination because of their 
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gender. In the eyes of significant Churches of Christ leaders like J. C. McQuiddy, 
Andrews had become a “worthy missionary.” 
 In chapter three, I argue that Churches of Christ leaders’ understanding of 
Andrews shifts again from being a “worthy missionary” to becoming a “missionary 
martyr.” In doing so, I explore how Andrews and Naemura went from starting one church 
in Okitsu Japan to beginning two more in the same prefecture: the Ōhiwa Church of 
Christ in Shizuoka City and the Shimizu Church of Christ in Shimizu. During this period, 
between 1921 and 1936, in the eyes of denominational leaders, Andrews established 
herself as one of the most successful Churches of Christ missionaries in the first half of 
the twentieth century. While Japanese and American denominational leaders recognized 
Andrews’s success, her fragile health became a defining feature of her story. Churches of 
Christ missions advocates and promoters emphasized Andrews’s willingness to sacrifice 
her health to her work as a missionary. In this way, she became one of the 
denomination’s first “missionary martyrs,” a symbol used to spur members of Churches 
of Christ on to participate in international missions and sacrificial Christian living. By the 
time Andrews left Japan for her third furlough in 1936, Churches of Christ were fully 
invested in conducting an international missions enterprise. The denomination used 
Andrews as an example of missions viability and success while at the same time holding 
up her story before members of the denomination to recruit people and raise funds for the 
continued operation of its missions program. Churches of Christ were still an American 
Protestant denomination, but by 1936, it had developed a global outlook as its 
missionaries worked to spread its restorationist commitments across the globe. 
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 In Chapter four, I explore the climax of Andrews’s story during World War II and 
her transformation into a new image for Churches of Christ: a reflection of the apostle 
Paul. From the perspective of denominational leaders like B. C. Goodpasture, Andrews 
mirrored the apostle’s life and work through her extension of Churches of Christ into 
Japan and the trials she experienced as she did so. Upon her return to Japan in 1939, 
Andrews learned that the Japanese Imperial Diet passed a new Religious Organizations 
Law that would lead to the amalgamation of all Protestant denominations in Japan into 
one super organization, The United Church of Christ in Japan, or the Kyōdan. To prevent 
the congregations in southern Japan from joining the federation of churches and violating 
Churches of Christ’s primitivism, Andrews chose to stay in Japan. As she called on the 
congregations to sacrifice and suffer on behalf of the denomination’s hyper sectarian 
position, Andrews would suffer alongside the Japanese members of those churches 
through the challenging years of World War II. After the war ended in 1945, both 
Andrews and the three churches she and Naemura started in Shizuoka Prefecture survived 
the war. Her efforts to defend Churches of Christ orthodoxy, as well as her experiences as 
an American living in Japan during World War II, would not only cement her status in 
the denomination as a symbol of denominational purity and missionary sacrifice but 
would also reflect Churches of Christ position as a global Christian tradition.  
The conclusion of the dissertation synthesizes the narrative of Andrews’s life that 
I constructed to discuss the significant findings of the dissertation: her significance to 
Churches of Christ, the effect that global connections have on transforming local 
denominational identity, the impact gender had on her mission theory and practice in the 
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context of Churches of Christ, and her place in the broader historiography of American 
Christianity and missions. 
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CHAPTER 1 
“ASSISTANT TO OUR MISSIONARIES” 
 
When Sarah Andrews left Dickson, Tennessee to join J. M. McCaleb in his work 
in Tokyo, Japan as a single missionary in 1916, Churches of Christ were a regional 
expression of American Christianity struggling to field an international missionary 
corps.1  Just ten years earlier, the United States Bureau of the Census recognized 
Churches of Christ as a separate denomination from Disciples of Christ.2 The 
congregations that comprised Churches of Christ were primarily located in the rural 
American South, had a total of just over 310,000 members, and supported eighteen 
missionaries.3 As the leaders of the new denomination consolidated its identity and built a 	
1 J. M. McCaleb is a significant figure in Churches of Christ missions history. Working in 
Japan from 1892 to 1941, McCaleb was the first missionary to represent the denomination in 
Japan and promoted foreign missions among the American congregations of the denomination his 
whole life. McCaleb had a reputation among both American missionaries and Japanese preachers 
of being challenging to work with and controlling. There have been two recent dissertations that 
explore the life and significance of McCaleb’s work. See Shawn Z. Daggett, “The Lord Will 
Provide: James A. Harding, J. M. McCaleb, William J. Bishop, and the Emergence of Faith 
Missions in the Churches of Christ, 1892-1913” (ThD diss., Boston University School of 
Theology, 2007) and Yukikazu Obata, “Against the Odds: J. M. McCaleb’s Missionary Vision of 
Universality in the Context of Imperial Japan, 1892-1945” (PhD diss., Fuller Theological 
Seminary School of Intercultural Studies, 2016). For more general information on McCaleb and 
his missiology, see Jeremy Hegi, “McCaleb, John Moody (1861-1953): Pioneer Missionary for 
Churches of Christ,” History of Missiology, Boston University School of Theology, accessed 
October 23, 2018, http://www.bu.edu/missiology/missionary-biography/l-m/mccaleb-john-
moody-1861-1953/. For information on McCaleb’s difficulties with other missionaries see 
Jonathan Straker, “Changing Hands: Clara Bishop and the Transfer of Oversight of the 
Koishikawa, Japan, Work in 1913,” Restoration Quarterly 54 (2012): 91-104. 
 
2 United States Bureau of the Census, Religious Bodies: 1906, vol. 2, Separate 
Denominations: History, Description, and Statistics (Washington, DC: United States Government 
Printing Office, 1910), 242. 
 
3 See United States Bureau of the Census, Religious Bodies: 1916, vol. 2, Separate 
Denominations: History, Description, and Statistics (Washington, DC: United States Government 
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new Christian tradition in the early and mid-twentieth century, Sarah Andrews became a 
mirror by which they reflected the development of that identity. Between 1916 and 1961, 
she inhabited a series of images that reflected the denomination’s progression from a 
regional expression of American Christianity into a global Christian tradition. 
In this chapter, I argue that while Churches of Christ leaders described Andrews 
as “an assistant to our missionaries,” they were also reflecting on the tenuous nature of 
Churches of Christ’s international missions enterprise.4  As the denomination worked 
toward developing its identity separate and apart from Disciples of Christ, it was 
primarily concerned with domestic issues. Furthermore, not only was Churches of Christ 
struggling to field and fund eighteen missionaries, but it also had difficulty grappling 
with the idea of sending single women abroad, even as a larger women’s missionary 
movement was vibrant and growing in other sectors of American Protestantism. As an 
“assistant to our missionaries,” Andrews embodied the tensions that existed in the 
denomination as it sought to stabilize itself at home and successfully conduct an 
international missions enterprise abroad.   
I begin the chapter by discussing Andrews’s denominational background and 
demonstrate how the theological orientation of Tennessee Churches of Christ leaders 
helped predispose Andrews toward a life of sacrificial missions service. Afterward, I 
explore her early years of preparation in Tennessee from her birth in 1892 until her 
	
Printing Office, 1919), 208 and Phillip Wayne Elkins, Church-Sponsored Missions: An 
Evaluation (Austin, TX: Firm Foundation Publishing House, 1974), 98. 
 
4 I. B. Bradley, “Mission Appeal,” Gospel Advocate 57 (July 22, 1915): 720. 
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departure to Japan in 1915. Finally, I narrate Andrews’s first three years of orientation in 
Japan until her departure from Tokyo to start an independent work in 1919. This 
examination of Andrews’s early life and work demonstrates how she embodied the role 
set out for her by leaders of Churches of Christ as an “assistant to the missionaries.” 
While she may have been in a subservient position in McCaleb’s mission during these 
early years, her preparation in the United States and her work in Tokyo would help 
Andrews establish a foundation, allowing her to become a person who could both 
contribute to and help shape a nascent global identity for Churches of Christ. 
 
Tennessee Churches of Christ 
 In 1906, the United States Census Bureau recognized Churches of Christ as a 
separate denomination from the Disciples of Christ. The schism had two underlying 
causes: Churches of Christ’s rejection of the use of missionary societies as a means to 
spread the gospel and the use of musical instruments in worship services. To the group of 
congregations in the American South and Midwest that came to constitute Churches of 
Christ, both issues represented unacceptable extra-scriptural innovations.5 What was at 
stake for Churches of Christ in the debate over missionary societies was not the 
denomination’s participation in Christian missions. The new denomination held the view 
that relying on extra-congregational organizations like missionary societies to spread the 
	
5 United States Bureau of the Census, Religious Bodies: 1906, 242. For more information 
on the contours of the schism, see D. Newell Williams, Douglas A. Foster, and Paul M. Blowers, 
eds., The Stone-Campbell Movement: A Global History (St. Louis, MO: Chalice Press, 2013), 76-
93. 
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gospel violated its primitivist impulses. Societies threatened the independence of local 
congregations, and scripture only authorized the church to spread the gospel, not human 
organizations.6 Although the new denomination rejected missionary societies, as early as 
1892, it participated in international missions.7 As historian James Gorman has recently 
demonstrated, a missionary impulse has always been at the center of the denominations 
associated with the Stone-Campbell Movement.8 Thus, while Churches of Christ were 
undoubtedly anti-missionary society, the denomination was not anti-missionary.9 
 Since the Churches of Christ rejected the use of missionary societies for the 
propagation of the gospel, the denomination faced the problem of how to conduct an 
international missions enterprise without relying on parachurch organizations. The 
	
6  Doug Priest, “Missionary Societies, Controversy Over,” in The Encyclopedia of the 
Stone-Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and 
D. Newell Williams (Grand Rapids: Eerdmans, 2004), 534-536. 
 
7 The first missionary associated with Churches of Christ, J. M. McCaleb, went to Japan 
in 1892 with a group of missionaries from the broader Stone-Campbell Movement. McCaleb 
eventually separated himself from the group when its leader, W. K. Azbill, accepted money from 
the Foreign Christian Missionary Society. See Williams et al., The Stone-Campbell Movement, 
123-124.  
 
8 The Stone-Campbell Movement itself was based on missions. In his new study, Among 
the Early Evangelicals, James Gorman demonstrates that eighteenth-century transatlantic 
evangelical missions dramatically formed Thomas and Alexander Campbell. They embraced the 
idea that unity based on a simple, primitive gospel, was the key to converting the world to 
Christianity. Strong postmillennial eschatological expectations also undergirded these ideas. 
Gorman goes on to show how the founding documents of the Stone-Campbell Movement, 
especially Thomas Campbell’s famous Declaration and Address, mirrored charter documents for 
other evangelical societies in the transatlantic basin. See James L. Gorman, Among the Early 
Evangelicals: The Transatlantic Origins of the Stone-Campbell Movement (Abilene, TX: Abilene 
Christian University Press, 2017), 209-217. 
 
9 This charge was frequently levied against the new denomination by its critics. For 
example, see J. M. McCaleb, “’Antimissionary’ and ‘Omissionary’,” Gospel Advocate 39 
(January 23, 1897): 59. 
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congregationalist polity of the denomination only intensified this dilemma: there was no 
hierarchy to coordinate the doctrine or decision-making processes of the denomination. 
While Churches of Christ, in general, had consistent forms of congregational governance 
and worship, regional expressions of the denomination held differing theological 
orientations that undergirded their praxis.10 At least three streams of thought vied for 
dominance in the denomination as it spent the first half of the twentieth century 
developing its mainstream identity: the Tennessee Churches of Christ, the Texas 
Churches of Christ, and the Indiana Churches of Christ.11 
	
10 Despite different regional theological differences, Churches of Christ as a 
denomination was relatively uniform in its practice. The denomination had a congregationalist 
polity with each congregation led by a plurality of elders. Churches relied on a cappella singing in 
worship services, observed the Lord’s Supper every week on Sunday, and practiced baptism of 
believers by immersion for the remission of sins. At the center of these practices was the belief 
that Churches of Christ represented the restored New Testament church, as understood from a 
plain reading of the Bible, in form and practice.   
 
11 In The Stone-Campbell Movement: A Global History, the editors of the volume chose 
to describe these streams of thought as “traditions,” or, more specifically, the Tennessee 
Tradition, Texas Tradition, and Indiana Tradition. Since I am writing about a period when the 
identity of Churches of Christ were in the process of developing and would not be solidified until 
at least the 1950s, I choose not to use the language of “tradition” to describe these streams of 
thought. Instead, I argue that the first half of the twentieth century was a period of tradition 
building, in which Sarah Andrews participated. As for the Indiana and Texas churches, Daniel 
Sommer (1859-1940) led the Indiana Churches of Christ, which emphasized strict obedience to 
God’s commands as understood through a plain reading of scripture. This group of churches also 
had a robust anti-institutional disposition, rejecting the establishment of Christian higher 
education institutions by the denomination. Austin McGary (1846-1928), a Confederate Civil 
War Veteran based in Austin, Texas, was the leading voice among the Texas Churches of Christ. 
Texas Churches of Christ taught that the Holy Spirit only interacted with believers through the 
Bible and that baptism by immersion specifically for the remission of sins expressed at the time 
of the immersion was essential for salvation.  
Moreover, this group of churches believed in an almost deistic understanding of God’s 
interaction with the material world and identified the church with the kingdom of God. As 
McGary inhabited these views, he often saw himself as standing against the “liberalizing” 
tendencies of the Tennessee Churches of Christ, which I discuss below. McGary established the 
periodical, Firm Foundation, as an alternative voice to the Gospel Advocate. For a more detailed 
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 In the first half of the twentieth century, the Tennessee Churches of Christ, led by 
David Lipscomb (1831-1917) and James A. Harding (1848-1922), had the most 
significant influence in the denomination and was represented by the periodical The 
Gospel Advocate.12 This group of congregations, centered on the Nashville area in middle 
Tennessee, held a theological position marked by the fusion of two significant theological 
traditions that existed within the broader Stone-Campbell Movement. They had an 
apocalyptic orientation towards the world, which they inherited by Barton W. Stone 
(1772-1844), and an emphasis on positive law rooted in the primitivism of Alexander 
Campbell (1788-1866) and Benjamin Franklin (1812-1878).13 
 When Harding and Lipscomb used the term “positive law” in their writing, they 
made a distinction from “moral law.”14 Moral laws both arose out of and derived their 
authority from the character of God and the nature of things.15 A prohibition of murder is 
an example of moral law. Positive laws, however, derive their authority from the explicit 
command of God rather than being binding in their nature. They only came into force 
	
analysis of the three streams of thought that dominated Churches of Christ in the early twentieth 
century, see Williams et al., The Stone-Campbell Movement, 89-91. 
 
12 D. Newell Williams, “What I Learned about Churches of Christ and Christian 
Churches/Churches of Christ,” Stone-Campbell Journal 15 (Fall 2012): 167.  
 
13 Ibid.   
 
14 Neither Harding nor Lipscomb invented either of these notions and the distinction 
between them. They had long been used in theological debates and were especially popular in 
nineteenth-century America. For example, Charles Hodge, the famous Princeton professor, often 
employed these terms in his writings. See John Mark Hicks, “The Gracious Separatist: Moral and 
Positive Law in the Theology of James A. Harding,” Restoration Quarterly 42 (Summer 2000): 
130.  
 
15 Ibid.  
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when someone positively enacted them.16 In other words, positive laws challenged an 
individual to go above and beyond any sense of moral obligation; they appealed to a 
person’s sense of duty. In Lipscomb and Harding’s thought, obedience to a positive law, 
such as baptism or the Great Commission, was the ultimate evidence of reverence for 
divine authority.17 There was no reason for a person to be obedient to the positive law in 
question except for God’s explicit command. 
 A high view of and emphasis on this notion of positive law served as a powerful 
motivator for international missions. Indeed, the concept of positive law was not 
dissimilar from the concept of “disinterested benevolence,” as developed by Samuel 
Hopkins during the Second Great Awakening that helped fuel early American interest in 
foreign missions.18 While following a positive law displayed a person’s absolute loyalty 
and obedience to God, disinterested benevolence also centered on the idea of obedience 
to God, but with an emphasis on the idea that a person sought to serve God without any 
thought of self-aggrandizement.19 Although there is a difference between the two 
concepts, one focused on obedience while the other focused on obedience in self-denying 
humility, both were powerful motivators for international missions. God commanded 
	
16 Ibid.  
 
17 By the “Great Commission,” I am referring to the missionary mandate that Jesus gave 
his disciples in Matthew 28:16-20. 
 
18 In her book, American Women in Mission, Dana Robert discusses “disinterested 
benevolence” as a motivator for foreign mission in the early nineteenth century in detail. For 
more information, see Dana L. Robert, American Women in Mission: A Social History of Their 
Thought and Practice (Macon, GA: Mercer University Press, 1997), 6.  
 
19 Ibid.  
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Christians to spread the gospel across the globe; therefore, good Christians should obey 
God’s command.  The difficulty, especially with the concept of positive law, was that 
such an emphasis on obedience could lead to extreme legalism. Lipscomb and Harding, 
however, framed their emphasis on positive law within an apocalyptic vision of the 
dynamic in-breaking of the reign of God in such a way that precluded the Tennessee 
Churches of Christ from following the same legalistic path as the Texas congregations. 
 While the apocalyptic orientation that Harding and Lipscomb inherited from 
Stone had an eschatological component, their emphasis on the in-breaking of the reign of 
God had more to do with a way of living in the world than with the premillennial position 
held by Stone.20 They believed that Christians ought to act as though the final rule of the 
kingdom of God were present in the here and now. Harding and Lipscomb thought of 
themselves as pilgrims whose primary allegiance was to God’s kingdom rather than to 
the principalities of the world.21 As they demonstrated their allegiance to God’s kingdom 
by obeying God’s commands, Lipscomb and Harding believed that God was actively 
	
20 Hughes, Reviving the Ancient Faith, 138. Stone was not a dispensational 
premillennialist, especially since he died well before the eschatological doctrine came to 
American shores in the latter part of the nineteenth century. He was a historicist premillennialist, 
interpreting the book of Revelation as a historical set of events that had already occurred (except 
for Revelation 20), but still holding that the return of Christ would take place before the start of a 
one-thousand-year period (millennium). For more information on types of premillennialism, see 
Timothy P. Weber, “Millennialism,” in The Oxford Handbook of Eschatology, ed. Timothy P. 
Weber (New York: Oxford University Press, 2007), 367. For more information on Stone’s 
premillennial position, see D. Newell Williams, Barton Stone: A Spiritual Autobiography (St. 
Louis: Chalice Press, 2000), 223-229.   
 
21 For more information on this apocalyptic world view inherited by Lipscomb and 
Harding, but as initially expressed by Stone, see Richard H. Hughes, Reviving the Ancient Faith: 
The Story of Churches of Christ in America (Abilene, TX: Abilene Christian University Press, 
2008), 92. 
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working in the world to carry out the divine will, rather than passively sitting up in 
heaven in a semi-deistic fashion.22 As the kingdom of God was breaking into the world, 
God empowered God’s followers to live holy lives through the indwelling of the Holy 
Spirit. Harding took Stone’s apocalyptic view further and added a strong emphasis on 
grace, a dynamic understanding of special divine providence, and a pietistic impulse 
marked by Bible reading, prayer, and tithing as a “means of grace.”23 
 As a result, many of those who were a part of Tennessee Churches of Christ 
refused to participate in political action, such as voting or joining the military. They 
believed that this kind of involvement with the affairs of the world compromised their 
ultimate allegiance to the kingdom of God.24 Members of Tennessee Churches of Christ 
also often insisted that the church’s mission was broader than verbal evangelism as they 
both displayed a preference for the poor and shared their resources with the 
disadvantaged. If Tennessee Churches of Christ had a “canon within a canon” when it 
came to scripture, it was the Sermon on the Mount. There they found inspiration for 
discipleship in the context of the reign of God displayed through the life of Jesus Christ, 
especially as he described the kingdom of God in Matthew chapters five through eight.25 
 The dual emphasis on positive law and the in-breaking of God’s reign that was 
	
22 Williams et al., The Stone-Campbell Movement, 89. 
 
23 John Mark Hicks, “Harding, James Alexander (1848-1922),” in The Encyclopedia of 
the Stone-Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, 
and D. Newell Williams (Grand Rapids: Eerdmans, 2004), 382. 
 
24 Williams, “What I Learned,” 166.  
 
25 Ibid.  
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present in Tennessee Churches of Christ proved to be fertile ground for the international 
missions project that the denomination as a whole sought to establish.26 The emphasis on 
positive law motivated members of the denomination both to follow the Great 
Commission and to do so by responding to the restoration plea and establish 
congregations of the “restored New Testament church” internationally. As missionaries 
from Tennessee Churches of Christ went abroad, they were further motivated and 
sustained by their apocalyptic worldview. Through their work, they were collaborating 
with God, who was seeking to establish God’s reign on earth. Furthermore, as they 
worked in foreign lands, they had the assurance that not only would God empower them 
to live holy lives through the personal indwelling of the Holy Spirit, but they also 
believed that God would provide for their daily needs through God’s special providence. 
 Seen in this way, the beliefs of many of the early missionaries of Churches of 
Christ reflected the commitments of individuals involved in the faith missions movement. 
The faith missions movement of the late nineteenth and early twentieth centuries 
represents a critical intersection of the history of women in American Christianity, 
missions history, and conservative Christianity with the history of Churches of Christ. 
During the nineteenth century, denominational missions boards and societies dominated 
	
26 Shawn Daggett shows that the first international missions impulse came out of 
Tennessee Churches of Christ under the direction of Harding through the educational institutions 
of the denomination, which was based on a faith missions model. See Daggett, “The Lord Will 
Provide.” Members of Churches of Christ from the Tennessee churches would come to dominate 
the denomination’s missions efforts until World War II, especially because of the premillennial 
urgency they added to their missions theory in the mid-1910s. For more information, see Jeremy 
P. Hegi, “Don Carlos Janes: One Man Missionary Society” (master’s thesis, Abilene Christian 
University, 2012). 
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American international missions efforts. By the end of the century, these groups were 
able to have their choice of candidates due to a surge in interest in foreign mission work. 
Women, who did not fit the well-educated middle-class qualifications that 
denominational boards sought, found alternatives for missionary service in the 
independent, interdenominational evangelical missionary societies that constituted the 
faith missions movement.27 
 There were several aspects of faith missions organizations that appealed to 
individuals coming out of conservative Christianity who did not fulfill the requirements 
set forth by denominational mission boards. These missions did not require training or 
formal ordination, just a commitment to an organization’s statement of faith and a desire 
to spread the gospel. They embraced women as full members and allowed them the 
opportunity to evangelize non-Christians in their respective locations, a role traditionally 
reserved for men. Rather than building a compound as a base for a mission in a particular 
area, faith missionaries engaged in itinerant work, expecting to face suffering and 
adversity along the way, as they identified as closely as possible with the culture of their 
host country through language acquisition, diet, and dress.28 A commitment to 
dispensational premillennialism fueled the sense of urgency that characterized faith 	
27 Robert, American Women in Mission, 191. Klaus Fiedler discusses the revival 
movements that gave rise to the faith missions movement in the nineteenth century in his book, 
The Story of Faith Missions. For more information, see Klaus Fiedler, The Story of Faith 
Missions: From Hudson Taylor to Present Day Africa (Irvine, CA: Regnum Books International, 
1994), 11-28. In their book, A Short History of Global Evangelicalism, Mark Hutchinson and 
John Wolffe chart a close connection between Keswick Holiness Spirituality and the rise of the 
faith missions movement. See Mark Hutchinson and John Wolffe, A Short History of Global 
Evangelicalism (New York: Cambridge University Press, 2012), 124-130. 
 
28 Hutchinson and Wolffe, A Short History of Global Evangelicalism, 130.  
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missions societies. Members of these groups believed that it was their responsibility to 
proclaim the gospel in order to help usher in Christ’s second coming.29  
The “faith principle” constituted a unique and critical identity marker of the faith 
missions movement. Instead of actively soliciting funds for their work, members relied 
upon God through prayer and faith to meet their daily needs.30 Hudson Taylor, who 
founded the first faith mission, the China Inland Mission in 1865, had a famous saying 
that epitomized the ethos of the faith missions movement, “God’s work done in God’s 
way will not lack God’s supply.”31 He took the idea from George Müller, the founder of 
several orphanages in England, that relied on the same principle for their daily needs.32 
The “faith principle” was a critical component of the faith missions ethos because it 
enabled the individualism, independence, and egalitarianism of the movement that 
denominational mission boards could not provide. Any individual who was willing to 
work on a faith basis was a potential candidate for a faith missions society.33 
 As the faith missions movement progressed through the early twentieth century in 
the American context, it began to reflect the religious landscape of the country. By the 
1920s, fundamentalist and holiness missions emerged that continued to share a great deal 
	
29 Robert, American Women in Mission, 197-198. 
 
30 Ibid., 196-197.  
 
31 Fiedler, The Story of Faith Missions, 1 and 28. Historian Klaus Fiedler asserts that the 
China Inland Mission was the paradigmatic faith missions society and uses the principles laid out 
by Taylor to define the movement. See Fiedler, The Story of Faith Missions, 1 and 33.  
 
32 Fiedler, The Story of Faith Missions, 55-56.  
 
33 Robert, American Women in Mission, 197.  
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in common with each other: a sense of urgency undergirded by premillennial 
eschatology, a commitment to evangelism that flowed out of this sense of urgency, and a 
reliance on God to provide for the daily needs of members on a faith basis.34 There were, 
however, significant differences between the two groups based on their theological 
commitments, especially concerning women’s participation in missions. Fundamentalist 
faith missions reflected their commitment to the Reformed emphases on doctrine and 
scripture, especially in terms of biblical inerrancy. These groups emphasized men’s role 
as evangelists and relegated missionary women to teaching women and children, as well 
as caring for the basic needs of the mission, in the context of strict male-dominated 
authoritarian structures.35 Initially attracted to fundamentalist faith missions because of 
the promise of full participation in the society’s project of evangelism, women soon 
found themselves unappreciated and ancillary to the work of male missionaries.36 In 
contrast to fundamentalist faith missions, holiness missions reflected their Arminian roots 
and emphasis on sanctification.37 In this context, women established and led their 
missions while experiencing a great deal of independence. 
 The emphasis on God’s providence in Tennessee Churches of Christ closely 
mirrored the “faith principle” of the faith missions movement and gave Churches of 
	
34 Ibid., 231.  
 
35 Ibid., 216-220.  
 
36 Ibid., 230. Dana Robert uses the African Inland Mission as a case study to illustrate the 
place of women in fundamentalist faith missions. See Robert, American Women in Mission, 205-
231. 
 
37 Ibid., 231-232.  
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Christ a way to mobilize and inspire potential candidates to international missions 
without the formal mechanism of a missionary society.38 They were oriented towards the 
theological point of view espoused by Hudson Taylor and other famous faith missions 
advocates, in their belief in relying on God’s providence to answer their daily needs.39 
They also represented an amalgamation of fundamentalist and holiness faith missions. On 
the one hand, the restrictive boundaries Churches of Christ placed around women’s roles 
in missions by regulating them to working with women and children mirrored 
fundamentalist faith missions.  
On the other hand, as the denomination placed these restrictions on women, the 
congregationalist polity of Churches of Christ precluded the emergence of the strict 
hierarchies that existed in fundamentalist faith missions in favor of emphasizing 
creativity and independence in missions. Single women missionaries, such as Sarah 
Andrews, would inhabit a paradoxical tension between the restrictions placed on them 
because of their gender, like their counterparts in fundamentalist faith missions, and an 
encouragement to independence and self-reliance reflected in holiness faith missions. The 
theological orientation of Tennessee Churches of Christ, especially regarding God’s 
sustaining providence, would have a substantial impact on the life and work of Sarah 
Andrews.  
The difficulty in activating women like Andrews for missions, however, was the 
	
38 See Daggett, “The Lord Will Provide,” 6-7. 
 
39 For more information on Hudson Taylor and the China Inland Mission, especially 
concerning his incorporation of the faith principle in his work, see Robert, American Women in 
Mission, 197. 
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denomination’s strict approach to the role of women in the public life of the church. In 
the late nineteenth century, the question of the place of women in Churches of Christ was 
a significant issue for the denomination. After considerable debate, leaders such as David 
Lipscomb emphasized the ideal of the cult of domesticity, which placed women in the 
domestic sphere and emphasized their submissiveness. Such a view precluded women 
from taking any public leadership roles in the church while firmly locating them in the 
home.40  When women such as Silena Moore Holman (1850-1915) challenged 
Lipscomb’s view in favor of the ideal of the “new woman” that emerged in the late 
nineteenth century, their voices were marginalized and ultimately suppressed in the pages 
of the denomination’s periodicals.41 
Moreover, the role that the Christian Woman’s Board of Missions (CWBM) 
played in the separation between Churches of Christ and the Disciples of Christ provided 
another obstacle to accepting women as full missionaries in the denomination. In late 
1892, Lipscomb attended the Disciples of Christ’s General Christian Missionary 
Convention in Nashville, Tennessee.42 Lipscomb already had his doubts about missionary 
	
40 C. Leonard Allen explores this issue in-depth in his book, Distant Voices: Discovering 
a Forgotten Past for a Changing Church. See C. Leonard Allen, Distant Voices: Discovering a 
Forgotten Past for a Changing Church (Abilene, TX: Abilene Christian University Press, 1993), 
126-142.  
 
41 Silena Holman championed women’s rights in Churches of Christ from the late 
nineteenth century until her death in 1915. She was also the president of the Tennessee branch of 
the Woman’s Christian Temperance Union and grew the organization from two hundred members 
to over four thousand in fifteen years. After her death in 1915, the question over women’s roles in 
Churches of Christ was settled in favor of Lipscomb’s view until it reemerged again in the late 
twentieth and early twenty-first centuries. For more information on Silena Holman, see Allen, 
Distant Voices, 126-135. 
 
42 Williams et al., The Stone-Campbell Movement, 81.  
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societies, especially in terms of the role that he believed they played in assuming the 
church’s obligation for evangelism. He was especially offended, however, by women 
from the CWBM who spoke at the conference. Lipscomb perceived their speeches on 
missions as rambling talks that violated women’s modesty and embarrassed everyone at 
the conference.43 This event solidified Lipscomb’s feelings on the division that was 
growing between Churches of Christ and the Disciples of Christ. For him, Disciples’ 
ability to easily set aside what he considered the clear teaching of the Bible on the nature 
and role of women represented a defiant rejection of God’s word.44 This background is 
critical to understanding Andrews’s early years as a Churches of Christ missionary. She 
had to overcome suspicions of missionary women rooted in the very divisions that helped 
create the denomination.  
In this context, one of Andrews’s tasks would be to navigate the tension between 
the denomination’s prescribed role for women in the home with the theological language 
that would activate and sustain her in international missions. By 1922, after six years of 
work in Japan, Andrews had a response to this tension by mirroring that of other women 
in the broader American women’s missionary movement, she would expand the sphere of 
the home, 
There seems to be a question in the minds of some as to what work 
women missionaries engage in on the field. Are there any crooked or 
narrow ways where only her feet can travel? Any rough spots that only her 
touch can smooth? Any low levels which only her hands can raise? Any 
recesses of sin and sorrow where only her voice can be heard? Then she 	
43 Ibid. Such a view reflected Lipscomb’s Victorian views of women that I outlined 
above.  
 
44 Ibid.  
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has a work to do. Though she does no public preaching, she has a place to 
fill in the work of spreading the gospel that man cannot fill, especially in 
the house-to-house work and work among children. Until the citadel—the 
home, where character is formed and destiny shaped—is approached, 
heathenism cannot be put down . . . Of course woman’s work is of the 
quiet, unassuming type, done in a private way, and the true Christian 
woman seeks none other. She has much to do if faithful in her own 
sphere.45 
 
Without acknowledging her source, Andrews lifted the questions she raised at the 
beginning of the quote above straight out of the introduction to Historical Sketches of 
Woman’s Missionary Societies in America and England written by Isabel Hart in 1879.46 
Hart was a leader of the Ladies’ China Missionary Society and an influential member of 
the Woman’s Foreign Missionary Society of the Methodist Episcopal Church.47 She was 
also a strong proponent of a theory of women’s missions work that emerged in the mid-
nineteenth century called “Woman’s Work for Woman.” The method that went along 
with this theory focused on the ministry of American women among women and children 
in their respective missions fields. The end goal of “Woman’s Work for Woman,” 
however, went beyond spiritual salvation to focusing on uplifting and civilizing women 
around the world.48  
	
45 Sarah Andrews, “Woman’s Work as a Missionary,” Gospel Advocate 64 (March 9, 
1922): 222.  
 
46 Andrews would have received considerable criticism and would have faced possible 
censure from leaders of the denomination if they knew she was quoting from books produced by 
persons outside of Churches of Christ. See Isabel Hart, Historical Sketches of Woman’s 
Missionary Societies in America and England (Boston, MA: Published by Mrs. L. H. Daggett, 
1879), 8. 
 
47 Robert, American Women in Mission, 134.  
 
48 For an in-depth discussion of the development of “Woman’s Work for Woman” as a 
missions theory, see Robert, American Women in Mission, 130-137.  
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For her part, Andrews did not explicitly espouse the end goals of civilizing Japan 
throughout her work. Her primary goal was the salvation of souls through starting 
Churches of Christ congregations in Japan. The method espoused by proponents of 
“Woman’s Work for Woman” like Hart, however, was infinitely useful to Andrews. By 
emphasizing the fact that her work would remain within the domestic sphere inhabited by 
women, Andrews was able to safely remain within the boundaries around the women’s 
sphere that reflected the American Victorian values embraced by Churches of Christ 
leaders in the early twentieth century. Moreover, her public stance on women’s roles in 
missionary work presented an opportunity to address and diffuse lingering suspicions of 
missionary women left over in the denomination after its separation from Disciples of 
Christ. By placing herself within the domestic sphere, Andrews was signaling to 
denominational leaders that she was not like the women of the CWBM who had 
embarrassed and enraged Lipscomb in the late nineteenth century. 
Andrews’s Tennessee Churches of Christ background provided fertile soil for her 
early formation as a missionary. Her belief in God’s providence would help sustain her 
during some of the most challenging periods of her life and support Andrews in her work 
as a single missionary working independently on the southeastern coast of Japan. While a 
theology that focused on God’s providence activated Andrews for missions, she had to 
navigate the tension that would naturally arise from Churches of Christ’s strict gender 
roles. The denomination’s emphasis on the “cult of domesticity” would ultimately orient 
her toward one of the most significant and effective mission theories of the American 
women’s missionary movement that emerged out of the nineteenth century: “Woman’s 
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Work for Woman.”  Throughout her forty-five years of work, Andrews would display the 
theological orientation of Tennessee Churches of Christ towards God’s special 
providence in her work as a missionary in Japan as she worked with Japanese women and 
children through establishing educational programs ultimately geared toward starting new 
Japanese Churches of Christ congregations.  
 
Dickson: Formation and Preparation 
 Andrews was born on November 26, 1892, in Dickson, Tennessee, to Will and 
Adele Andrews.49 While both of her parents were active members of a local Churches of 
Christ congregation, her mother, Adele, had a tremendous impact on Andrews’s spiritual 
and professional formation. In 1888, four years before Andrews was born, Adele 
spearheaded efforts to start the first Churches of Christ congregation in Dickson soon 
after she moved to the small town with her family. While male preachers took the leading 
role in conducting protracted revival meetings, Adele, along with Rachel J. Haynes and 
Bulinda Page, did the difficult work of inviting these preachers to Dickson, organizing 
the meetings, and renting the space for revivals. On May 3, 1891, their hard work paid 
off, and the Walnut Street Church of Christ held its first meeting with thirteen members.50 
	
49 Fiona Soltes, Virtuous Servant: Sarah Sheppard Andrews: Christian Missionary to 
Japan (Franklin, TN: Providence House Publishers, 2009), 8-9. While Fiona Soltes’s small 
biography represents a non-critical retelling of Andrews’s life that often skirts the line of 
hagiography, Soltes had access to family documents and information that I could not find in other 
primary or secondary sources. Therefore, when I do sight Soltes, I do so sparingly and only 
concerning factual content not available in other sources. 
 From this point forward, I refer to Sarah Andrews as “Andrews” while I use her parents’ 
first names to avoid confusion. 
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Through her work, Adele provided her daughter with a concrete example of women’s 
leadership in Churches of Christ. Though the denomination’s doctrine precluded them 
from public preaching or taking on official leadership positions in the new congregation, 
such as the offices of minister, deacon, or elder, Adele Andrews, Rachel Haynes, and 
Bulinda Page did the essential heavy lifting that allowed the congregation to come into 
existence in the first place.51  
This interest in church planting was not new to Adele. She was a former student 
of Kate V. Johnson (1860-1919), the second longest-serving missionary of the Foreign 
Christian Missionary Society (FCMS).52 Before leaving to be a missionary to Japan, 
	
50 Alan Ragan, “History of the Walnut Street Church of Christ,” Walnut Street Church of 
Christ, accessed October 23, 2018, http://www.wscoc.com/history/. 
 
51 Churches of Christ congregations are independent of each other with no hierarchical 
structure that unites the denomination above the congregational level. Each congregation is 
overseen by a plurality of elders with deacons in charge of the various ministries of each 
congregation. Ministers and preachers are also subordinate to the oversight of elders. For more 
information on the polity of Churches of Christ, see Thomas H. Olbricht, “Churches of Christ,” in 
The Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, 
Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 215. 
 
52 Johnson ran a girls’ orphanage in Tokyo from 1890 until her retirement in 1917. See P. 
A. Davey, “IV.—Kate V. Johnson,” in The Christian Movement in the Japanese Empire 
Including Korea and Formosa, vol. 17 (Tokyo: Eibun Tsusbina, 1919), 266 and Archibald 
McLean, The History of the Foreign Christian Missionary Society (New York: Fleming H. Revell 
Company, 1921), 195-196 and 412. 
Though Churches of Christ and Disciples of Christ officially split in 1906, many 
members of the two denominations continued to keep in contact with one another and maintain 
their relationships, as is the case with Adele Andrews and Kate Johnson. For more information on 
the Foreign Christian Missionary Society, its history in the Stone-Campbell Movement and the 
role it played in the separation of the two denominations, see William J. Nottingham, “Foreign 
Christian Missionary Society, The,” in The Encyclopedia of the Stone-Campbell Movement, ed. 
Douglas A. Foster Paul M. Blowers, Anthony L. Dunnavant, and D. Newell Williams (Grand 
Rapids, MI: Eerdmans, 2004), 340-341 and Doug Priest, “Missionary Societies, Controversy 
over,” in The Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster Paul M. 
Blowers, Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 
534-536. 
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Johnson worked as a schoolteacher in Madison, Indiana, where she taught Adele for five 
years. During that time, the two women became close friends. After Johnson left Indiana 
to pursue her work in Japan, they continued to maintain close contact. Through Johnson’s 
friendship and influence, Adele developed the desire to become a missionary to Japan as 
well. After having children, however, she put aside her desire to become a missionary 
and focused on her family instead.53 Nevertheless, when Johnson returned to the United 
States on furlough, she often stayed with the Andrews family in Dickson, Tennessee, 
where she regaled Adele’s children with tales of her life and work in Japan.54  
There is no question that Johnson’s relationship with Adele and her visits to the 
Andrews’s home in Dickson had an impact on Andrews. In 1906, at the age of fourteen, 
just two years after one of Johnson’s furloughs and stays with Andrews family in 1904, I. 
B. Bradley, the preacher of the Walnut Street Church of Christ, baptized Andrews.55 
Shortly after the baptism service concluded, Andrews approached Bradley and said, “I 
	
53 Bonnie Miller, Messengers of the Risen Son in the Land of the Rising Sun: Single 
Women Missionaries in Japan (Abilene, TX: Leafwood Publishers, 2008), 43. Bonnie Miller’s 
Messengers of the Risen Son represents a well-researched, but a non-critical retelling of 
Andrews’s life and work in Japan. Like Fiona Soltes, Miller had access to information based on 
family papers that I was not able to find in other primary and secondary sources. While Miller’s 
book is well written and a solid popular overview of the history of Stone-Campbell single women 
missionaries in Japan, I refer to it sparingly, and only when it provides details and information 
that I cannot get from other sources. 
 
54 Ibid. 
 
55 Bradley was from Tennessee and grew up in the Stone-Campbell Movement, and 
attended the Nashville Bible School (present-day Lipscomb University). He began his career in 
ministry in 1895 and became the preacher at the Walnut Street Church of Christ in Dickson, 
Tennessee, in 1905. He worked there until his death in 1952. J. T. Marlin, “I. B. Bradley,” Gospel 
Advocate 94 (March 20, 1952): 196-197. 
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hope some day [sic] to go to Japan as a missionary to help teach them about the true God 
and the Savior; and I am going to work for that and try to prepare myself for the work.”56 
In the years that followed her baptism, Andrews continued to find new opportunities to 
learn about how she could contribute to the life of the church. Not only did she have the 
examples of her mother and Johnson to inspire her to both domestic and international 
church work, but the Walnut Street Church provided a venue for a steady stream of 
leaders and missionaries from Churches of Christ who reported on the work of the 
denomination both in the United States and abroad.  
In 1909 when Andrews was seventeen years old, J. M. McCaleb visited the 
Walnut Street Church to report on his work. After hearing McCaleb speak about the need 
for more missionaries in Japan, Andrews approached him and informed him that she 
planned on being a missionary to Japan someday. Years later, McCaleb recalled this 
encounter in his unpublished history of Churches of Christ in Japan,  
Of course I encouraged her, but as it was only a child’s statement I 
thought but little of it and in fact soon forgot all about it. A few years 
passed and I received a letter signed at the bottom ‘Sarah Andrews.’ The 
letter reminded me of the promise that little girl had made some five or six 
years before and added, “I am ready now to come.”57 
 
By the time she was seventeen years old, Andrews’s exposure to examples of strong 
women in ministry and missions (her mother Adele and Kate Johnson), as well as her 
meeting with pioneer Churches of Christ missionary, J. M. McCaleb, had set her life on a 
	
56 I. B. Bradley, “Mission Appeal,” Gospel Advocate 57 (July 22, 1915): 719.  
 
57 J. M. McCaleb, A History of the Churches of Christ in Japan, Box 1, Folder 13, J. M. 
McCaleb Papers, Collection no. 0013, Churches of Christ Heritage Center, Special Collections 
and University Archives, University Libraries, Pepperdine University. 
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course that would lead to Japan. 
Over the next six years, after her brief encounter with McCaleb in 1909, Andrews 
focused on her education to prepare for her future work in Japan. By 1915, she had 
graduated from West Tennessee Normal School in Memphis, Tennessee (currently 
known as the University of Memphis), where she studied public speaking, art, first aid, 
home economics, and kindergarten education. Andrews intentionally chose to study these 
subjects in preparation for her work in Japan, hoping that she would have the opportunity 
to start and teach in kindergartens, care for the sick, and teach American style home 
economics to Japanese women.58 By this point, after making these initial preparations, 
Andrews was ready to remind McCaleb of her promise to be a missionary and ask for his 
help in making her dream a reality. 
 On March 28, 1915, Andrews wrote to McCaleb informing him that she was 
ready to go to Japan and announce in the Churches of Christ papers that she wished to be 
there by the fall.59 A few months later, in June 1915, McCaleb publicized Andrews’s 
	
58 Soltes, Virtuous Servant, 11. Andrews’s choice to study home economics and 
kindergarten teaching falls in line with the broader themes of the American women’s missionary 
movement. See Dana L. Robert, American Women in Mission: A Social History of Their Thought 
and Practice (Macon, GA: Mercer University Press, 1997), 160-162 and 409-418. I discuss 
Andrews’s vocational choices in the context of the American women’s missionary movement in 
more detail in subsequent chapters. 
 
59 I use the terms “papers,” “journals,” and “periodicals” interchangeably to describe the 
popular monthly and weekly Churches of Christ periodicals during this period. J. M. McCaleb, 
“Another Worker for Japan,” Gospel Advocate 57 (June 10, 1915): 574. By “the papers” Andrews 
was referring to the popular periodicals in Churches of Christ, such as the Gospel Advocate and 
Word and Work. These publications often printed missionaries’ reports and solicited funds on 
their behalf. This practice reflects a broader trend among American Christian conservatives 
during the same period. For example, The Revivalist, a holiness periodical, was a critical source 
of fundraising for holiness missions during the same period. I discuss the roles periodicals played 
		
76 
intentions in the Missionary Messenger, a newsletter to his supporters that he printed in 
Tokyo, and the Gospel Advocate, the preeminent periodical of Churches of Christ.60 In 
the Gospel Advocate, McCaleb laid out Andrews’s qualifications via a letter from the 
minister of the Walnut Street Church of Christ where she grew up, I. B. Bradley, and 
even included a letter from her doctor certifying that she was physically fit enough to be a 
missionary.61 Not only was Andrews’s constitution “up to the standard,” but she was also 
a college graduate and had experience teaching. Moreover, she was enthusiastic, earnest, 
dependable, and loyal to the “Lord’s revealed will and way.”62 As he commended her 
	
in raising funds for faith missionaries in more detail below. For more information on The 
Revivalist, see Robert, American Women in Mission, 233.  
 
60 J. M. McCaleb, “A Prospective Missionary,” Missionary Messenger 3 (February 1915): 
3 and McCaleb, “Another Worker for Japan,” 574. This periodical should not be confused with 
Don Carlos Janes’s Missionary Messenger, which began in 1929. McCaleb’s Missionary 
Messenger is often popularly referred to as “The Japanese Missionary Messenger” in order to 
distinguish between the two. 
The Gospel Advocate was founded in 1855 by Tolbert Fanning, who was later joined by 
David Lipscomb. In the absence of any formal hierarchical structures, the editors of this journal 
served as informal bishops, or “editor bishops,” for Churches of Christ, often shaping and 
expounding on the doctrine of the denomination. Editors for other journals in the denomination, 
such as the Firm Foundation, functioned similarly. This situation led to lively discussion across a 
range of Churches of Christ periodicals in the first half of the twentieth century as the 
denomination was solidifying its identity and doctrine. For more information see David L. Little, 
“Gospel Advocate,” in The Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster 
Paul M. Blowers, Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: 
Eerdmans, 2004), 361-363; T. Wesley Crawford, “Firm Foundation,” in The Encyclopedia of the 
Stone-Campbell Movement, ed. Douglas A. Foster Paul M. Blowers, Anthony L. Dunnavant, and 
D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 337-338; and Richard T. Hughes, 
Reviving the Ancient Faith, 10 and 242-44. 
 
61 McCaleb, “Another Worker for Japan,” 574. 
 
62 Ibid. By the “Lord’s revealed will and way,” Andrews was referring to how Churches 
of Christ read the Bible and drew church doctrine from its pages, especially with primitivist 
commitments. This reading was based on a specific set of hermeneutical assumptions rooted in a 
Common Sense reading of the Bible. For more information on Churches of Christ biblical 
interpretation see Michael Casey, “The Origins of the Hermeneutics of the Churches of Christ, 
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virtues in his letter to McCaleb, Bradley volunteered to oversee the collection and 
distribution of funds for Andrews’s work. Bradley, appointed by the Walnut Street 
Church of Christ, would serve as the “missionary treasurer” for Andrews.63  
McCaleb’s subsequent commentary on Bradley’s letter of support for Andrews 
was positive,  
It seems to me that the arrangements indicated in Brother Bradley’s letter 
is just such as the Lord would have it be in every respect—our sister 
commended, sent forward to the foreign field, and supported by the church 
where she was born and brought up.64 
 
This quote from McCaleb reflects the congregationalist polity and ecclesiological 
commitments of Churches of Christ. Not only should congregations send and support the 
missionaries of the denomination, rather than parachurch missionary societies, but they 
should also play the primary role in selecting who those missionaries would be.65 
	
Part One: The Reformed Tradition,” Restoration Quarterly 31 (1989): 75-91 and Michael Casey, 
“The Origins of the Hermeneutics of the Churches of Christ, Part Two: The Philosophical 
Background,” Restoration Quarterly 31 (1989): 193-206. 
 
63 During the early twentieth century, a common practice arose in Churches of Christ 
where “missionary treasurers” would volunteer to solicit and forward funds on behalf of specific 
missionaries. The most significant of these to the history of Churches of Christ was Don Carlos 
Janes. See Jeremy P. Hegi, “One-Man Missionary Society: The Indefatigable Work of Don 
Carlos Janes,” Restoration Quarterly 58 (2016): 211-227. 
Holiness groups also used periodicals to provide reports, increase interest among readers 
in their work, and get funding without officially asking for funding. In this way, as Andrews did 
above, they never technically violated the faith missions principle of relying on God for daily 
sustenance because they never explicitly asked their readers for money. In Andrews’s case, she 
allowed Bradley to do that for her. For more information on holiness groups and fundraising, see 
Robert, American Women in Mission, 197 and 232-233. 
 
64 McCaleb, “Another Worker for Japan,” 574.  
 
65 This summary statement reflects the method of missionary training, recruitment, 
management, and care that McCaleb had long advocated in the Churches of Christ papers. For 
more information, see Hegi, “McCaleb, John Moody.” 
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Moreover, his view reflected the faith mission ethos of trust in God’s providence that 
existed in the denomination of the early twentieth century. As individual congregations 
selected, sent, and supported missionaries, those missionaries would not raise funds for 
themselves, but rely on God’s provision through the church. While McCaleb and Bradley 
hoped that this initial public announcement of Andrews’s intentions would settle any 
questions regarding her physical and spiritual fitness to work in Japan, this was not the 
case. 
 As Bradley and McCaleb worked diligently to raise money for Andrews, they 
began to receive a series of inquiries about the nature of her work. Specifically, questions 
concerning what kind of work she would do since she was a woman. In her first article in 
the Gospel Advocate, entitled “To Those Who May Not Understand,” Andrews attempted 
to allay the fears of potential supporters that she was stepping outside of the restrictions 
placed on women by the denomination, 
I will say in the outset that I expect, with God’s help, to continue to 
remain within the bounds of woman’s realm as clearly taught in the New 
Testament. We know that as to women’s teaching or preaching publicly, 
the Bible is silent as the grave . . . My life will be given in large measure 
to work among the women and children of that island of the sea. If God 
permit, I expect to care for the sick; give to the poor; “help the heavy-
laden, weary and oppressed;” teach in the school if Brother McCaleb 
desires . . .”66 
 
Andrews would avoid roles that had traditionally been reserved for male members of the 
denomination, such as public preaching, teaching, and evangelism, while she would focus 
	
66 Sarah Andrews, “To Those Who May Not Understand,” Gospel Advocate 57 (July 1, 
1915): 647. In crafting her response, Andrews does so within the hermeneutical boundaries of 
Churches of Christ reading of scripture. 
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on working among women, children, and the sick.67 
 Andrews’s article was not enough to assuage the concerns of many of the people 
in the denomination. At the end of July 1915, Bradley wrote an article in the Gospel 
Advocate to further address the concerns about her work. Once again, Bradley laid out 
Andrews’s qualifications and her position on the role of women in the denomination, 
“She is opposed to women preaching in the public assembly of the saints and is a modest, 
quiet, Christian woman, full of zeal and piety.”68 For many in the denomination during 
this period, this quote summed up the ideal character of a Christian woman: silent, 
submissive, and pious.69  
Before he promoted Andrews’s denominational virtue, however, Bradley also 
seemed to struggle with the idea of a single woman missionary to the point that rather 
than labeling her as a missionary, he wrote that she was going to Japan, “as an assistant to 
our missionaries over there.”70 In doing so, perhaps he sought to defuse any lingering 
concerns of possible supporters as he firmly placed her as a subordinate to the male 
missionaries of the denomination, such as McCaleb. Moreover, Bradley’s reluctance to 
	
67 This situation falls in line with the kind of regulations that other conservative Christian 
denominations and parachurch organizations placed on women during this time, especially in the 
context of the faith missions movement. For more information, see Robert, American Women in 
Mission, 229-230.  
 
68 Bradley, “Mission Appeal,” 719.  
 
69 This view of women reflected American Victorian values popular in the American 
South during the nineteenth and early twentieth centuries. I discuss these, especially the “cult of 
domesticity” in more detail below. 
 
70 Bradley, “Mission Appeal,” 719. This description of Andrews’s position as an 
“assistant” to the missionaries has parallels in fundamentalist faith missions such as the African 
Inland Mission. For more information, see Robert, American Women in Mission, 216-231. 
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embrace Andrews as a “missionary” reflects the ambiguity that Bradley himself may 
have felt about single women working in Churches of Christ missions. The denomination 
was already struggling to field and fund a viable international missionary corps. 
Moreover, with the death of Silena Holman in 1915, the question of the role of women in 
the denomination had just been decided in favor of David Lipscomb’s conservative 
position informed by the “cult of domesticity.”71 Finally, the controversy over missionary 
societies as well as the Christian Woman’s Board of Missions that stood at the center of 
Churches of Christ’s separation from Disciples of Christ also shaped this context.72 From 
Bradley’s perspective, perhaps sending out a single woman like Andrews would reignite 
controversy over women’s roles in the denomination and complicate the prospect of 
establishing a viable international missions enterprise.73 Therefore, between Andrews’s, 
“To Those Who May Not Understand” and Bradley’s, “Mission Appeal,” the message 
was clear: Andrews would subordinate herself to male leadership on the mission field and 
uphold Churches of Christ orthodoxy.74  
	
71 Allen, Distant Voices, 133-134.  
 
72 For more information on the Christian Woman’s Board of Missions and the role it 
played in the separation of Churches of Christ from Disciples of Christ, see the previous section 
of this chapter.  
 
73 A decrease in support did occur when J. M. McCaleb became involved in the 
Premillennial Controversy in Churches of Christ at the end of the 1910s. In fact, as a pioneer 
Churches of Christ missionary, his failure to condemn dispensational premillennialism called into 
question the orthodoxy of the denomination’s international missions enterprise in the eyes of 
denominational leaders. I discuss this episode in detail in chapter two.  
 
74 It is worth noting the irony in Andrews’s Gospel Advocate article. As she describes her 
role as a woman missionary in Japan, she is effectively taking on the authoritative role of teacher 
for the readers of Gospel advocate, many of whom were male.  
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This episode in proving her doctrinal orthodoxy represented the first instance of 
how Andrews had to creatively navigate the restrictions placed on her as a woman in 
Churches of Christ. As her career continued, she would have to prove repeatedly that she 
was not overstepping the boundaries placed around her work. In this particular case, 
however, both Andrews’s and Bradley’s efforts to calm the anxiety over her work in 
Japan seems to have worked. 
 In the months that followed Andrews’s announcement in the Gospel Advocate and 
her efforts to prove her orthodoxy on women’s roles in the denomination, Bradley 
worked to raise the funds she needed to go to Japan. While he indicated that Andrews’s 
home congregation would bear the brunt of her monthly expenses, he needed more 
money for Andrews’s startup costs. McCaleb, having first-hand knowledge of the 
expense of traveling to Japan and living there, estimated that Andrews would need two-
hundred dollars to cover her relocation to Japan and another one-hundred dollars to pay 
for household goods and furnishings once she arrived in Japan.75 After repeated appeals 
for funds in the Churches of Christ papers, Bradley announced in the December 16, 1915 
issue of the Gospel Advocate that he had been able to raise $347.71.76 This sum of money 	
75 Ibid.  
 
76 I. B. Bradley, “Funds Received for Miss Sarah Andrews,” Gospel Advocate 57 
(December 16, 1915): 1259. In the seven months that followed Andrews’s initial announcement 
in June 1915, Bradley, McCaleb, and others wrote several articles in at least three different 
Churches of Christ periodicals soliciting funds on her behalf. This numbering leaves out 
announcements in other periodicals from Churches of Christ, such as Christian Leader and Firm 
Foundation. Bradley and McCaleb made sure Andrews’s appeal for support was heard in every 
corner of the denomination. For examples, see J. M. McCaleb, “A Prospective Missionary,” 
Missionary Messenger 3 (February 1915): 3-4; J. M. McCaleb, “Another Worker for Japan,” 
Missionary Messenger 3 (June 1915): 3-4; I. B. Bradley, “Our Debt,” Missionary Messenger 3 
(November 1915): 2; John Straiton, “On Foreign Fields,” Word and Work 8 (July 1915): 15; John 
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was more than enough to cover Andrews’s relocation expenses and her first month’s 
support. After years of anticipation and preparation, she was ready to go to Japan. 
 
Tokyo: Orientation 
 On Christmas Day, December 25, 1915, Sarah Andrews left her hometown of 
Dickson, Tennessee, to begin her journey to Tokyo, Japan.77 She traveled through 
Chicago to Vancouver, British Columbia, where she boarded the steamship Empress of 
Japan on January 1, 1916.78 Fifteen days later, on January 16, 1916, Andrews arrived in 
Yokohama, Japan, where J. M. McCaleb and a Churches of Christ missionary couple, 
Clarence (1881-n.d.) and Hannah Vincent (n.d.), who had been working in Tokyo since 
1911, met her.79 Over the next two years, as Andrews began her early work in and 
orientation to Japan and its culture, she would develop a pattern of ministry, her language 
ability, a structure of financial stability and support, as well as cross-cultural relationships 
that would be foundational to her work in Japan over the next forty-five years. 
 
	
Straiton, “On Foreign Fields,” Word and Work 8 (August 1915): 15-17; John Straiton, “On 
Foreign Fields,” 8 (November 1915): 21; Bradley, “Mission Appeal,” 720; I. B. Bradley, “Funds 
for Sister Andrews,” Gospel Advocate 57 (September 23, 1915): 955; I. B. Bradley, “An Urgent 
Call,” Gospel Advocate 57 (October 21, 1915): 1052; and I. B. Bradley, “Funds Received for 
Miss Sarah Andrews,” Gospel Advocate 57 (December 16, 1915): 1259. 
 
77 I. B. Bradley, “Sister Andrews at Her Post,” Gospel Advocate 58 (January 27, 1916): 
87.  
 
78 Sarah Andrews, “My Trip to Japan,” Gospel Advocate 58 (April 13, 1916): 367.  
 
79 Ibid. For more information on the Vincents, see Don Carlos Janes, Missionary 
Biographies Number Two (Louisville, KY: Janes Printing Company, 1943), 14-18. 
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Becoming an English Teacher 
 Almost as soon as Andrews stepped off of the Empress of Japan, she began 
teaching a variety of English classes at McCaleb’s Zoshigaya Gakuin. McCaleb initially 
established the school in 1902 as the “Tokyo Bible School,” hoping to train the next 
generation of leaders for Japanese Churches of Christ.80 The school was a boarding house 
for male Japanese students whose training revolved around learning the English 
language, the Bible, and how to live a life of discipline and morality.81 All of the 
students’ lessons were free, but they had to pay a fee to cover their boarding costs.82 After 
some difficulties with the manager of the property, however, McCaleb decided to change 
his strategy and open up the school to non-boarding day-time students who would pay a 
modest fee for their classes.83 By 1905, McCaleb had thirty-eight students enrolled in his 	
80 McCaleb originally began the educational institution as the “Tokyo Bible School,” but 
in response to criticism of George Klingman, he renamed the school “Zoshigaya Gakuin” in 1907 
because “all schools in Japan have a Japanese name.” In this case, it simply means the 
“Zoshigaya School” because the school was centered in the Tokyo suburb of Zoshigaya. See J. 
M. McCaleb, “Common Ground for All,” Gospel Advocate (June 6, 1907): 358. In his 
dissertation, “The Lord Will Provide: James A. Harding, J. M. McCaleb, William J. Bishop, and 
the Emergence of Faith Missions in the Churches of Christ, 1892-1913,” Shawn Daggett explores 
the founding and significance of McCaleb’s school to the history of Churches of Christ missions. 
See Daggett, “The Lord Will Provide,” 193-198. Yukikazu Obata also discusses the Zoshigaya 
Gakuin in his dissertation, “Against the Odds: J. M. McCaleb’s Missionary Vision of 
Universality in the Context of Imperial Japan, 1892-1945.” There he discusses the operation of 
the school and its purpose of training Japanese young men with a strict sense of discipline and 
morality. See Obata, “Against the Odds,” 33-35. McCaleb has a short account of the school and 
its founding in his book, Once Traveled Roads. See J. M. McCaleb, Once Traveled Roads 
(Nashville, TN: Gospel Advocate Company, 1934), 504-513. 
 
81 Obata, “Against the Odds,” 40.  
 
82 McCaleb, Once Traveled Roads, 504.  
 
83 The manager whom McCaleb hired to take care of the school and feed the students 
embezzled money from the school budget to pay for “alcohol and immoral actions” that McCaleb 
did not discuss in detail. See McCaleb, Once Traveled Roads, 505. 
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school, both men and women, in their late teens and early twenties. The primary 
emphasis of the school at the time had shifted to offering English classes while Bible 
classes became non-compulsory.84 In 1909, after having operated some form of the 
school for seven years, McCaleb built a small chapel on school grounds to host the 
Zoshigaya church, a small Churches of Christ congregation that had grown out of his 
work.85  
 While Andrews initially worked in the Zoshigaya Gakuin as an English teacher, 
her role at the school and the Zoshigaya Church quickly evolved.86 Though she initially 
promised her supporters that she would only work among women and children, she soon 
began teaching Bible classes in English to both Japanese men and women.87 Andrews 
thrived in her work as a teacher, and she got along well with her students as they 
frequently wrote letters to her not only expressing their appreciation for her lessons but 
also continuing conversations with her on the nature of faith and religion through their 
	
84 Ibid., 505-506. 
 
85 Obata, “Against the Odds,” 40.  
 
86 I. B. Bradley, “Help the Japanese Work,” Gospel Advocate 58 (November 2, 1916): 
1087. 
  
87 See Sarah Andrews, “Report from Japan,” Gospel Advocate 61 (June 26, 1919): 611 
and J. M. McCaleb, “Moving Pictures,” Gospel Advocate 60 (September 19, 1918): 902. Despite 
this shift in her teaching audience to include male students, which seems to violate her earlier 
promise that she would only work among women and children, there did not seem to be pushback 
in the Churches of Christ periodicals around this expanded role. Perhaps this was because she was 
teaching non-Christians or Christians who were not members of Churches of Christ. Had she 
been teaching Bible classes to men who were members of Churches of Christ, however, she 
would have faced strong pushback from the American churches. 
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correspondence.88  
By August 1916, during her first year in Japan, Andrews was teaching women’s 
Bible classes in the church with the help of an interpreter.89 In the early summer of 1918, 
she added another set of English classes that she regularly taught on Sunday evenings. 
For the rest of her life, this kind of engagement with the Japanese people would be 
representative of Andrews’s work in Japan. She would primarily focus on teaching 
English in a variety of contexts as a way of meeting people and introducing them to the 
Christian communities she and Naemura started. 
 
Language Struggles, Finances, and Health Problems 
 Andrews spent her first three years in Japan studying the Japanese language, but 
not without difficulty. In a letter to her supporters, she expressed frustration that she 
could not speak the language as she described her work, “I love this work, but will hail 
the day when I can work with those who do not speak English.”90 Her frustrations would 
continue as new obstacles appeared that prevented her from spending the time she desired 
studying Japanese. First, language school was expensive, and Bradley, her missionary 
	
88 Andrews frequently printed their letters in the Gospel Advocate. See J. M. McCaleb, 
“Seeking the Truth,” Gospel Advocate 58 (October 19, 1916): 1038 and Andrews, “Report from 
Japan,” 611. 
  
89 Sarah Andrews, “A Two-Years’ Stay in Japan,” Gospel Advocate 60 (March 14, 1918): 
250. 
 
90 Bradley, “Help the Japanese Work,” 1087.  
		
86 
treasurer, had trouble raising funds for her monthly expenses.91 Month by month, article 
after article appeared in Churches of Christ periodicals begging for money on Andrews’s 
behalf.92 By 1918, Bradley’s work paid off. Andrews was receiving an average of eighty-
dollars a month in support of her work; thirty-dollars more than the amount she regularly 
needed.93 Though support was sporadic in the beginning, Bradley built a solid base of 
funding that would serve Andrews throughout the lifetime of her work. In a report in the 
December 5, 1918 issue of the Gospel Advocate, she responded to the secure financial 
position that Bradley’s efforts put her in with language characteristic of her belief in 
God’s special providence, “’My God shall supply all your needs according to his riches 
in glory by Christ Jesus.’ It is gratifying to note that as our needs and the needs of the 
work increase, the hearts of God’s people are moved to contribute accordingly.”94 As 
Andrews saw it, God was working through the members and congregations of Churches 
of Christ to supply her daily needs and the needs of her work in Tokyo. The sporadic 
	
91 Ibid.  
 
92 For example, see Don Carlos Janes, “Missionary Notes,” Word and Work 10 
(December 1916): 556; I. B. Bradley, “Mission Work and Its Needs,” Gospel Advocate 59 
(February 22, 1917): 175; and I. B. Bradley, “What Shall we do about Missions?” Gospel 
Advocate 60 (March 21, 1918): 274.  
 
93 Sarah Andrews, “November and December Report,” Gospel Advocate 60 (March 21, 
1918): 274. To help put this amount of money in perspective, the average salary of a kindergarten 
teacher in California in 1916 was $818.01 a year, or $68.16 a month. Andrews was making 
almost twelve dollars a month more than the average kindergarten teacher in an American state 
that had a cost of living comparable to that of Japan. For more information on these statistics, see 
California, State of California Twenty-seventh Biennial Report of the Superintendent of Public 
Instruction for the School Years Ending June 30, 1915, and June 30, 1916 (Sacramento, CA: 
State Printing Office, 1916), 40. 
 
94 Sarah Andrews, “July and August Report,” Gospel Advocate 60 (December 5, 1918): 
1158.  
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amount of money that she received at the beginning of her time in Japan, however, 
impacted her ability to learn the language as Andrews had to repeatedly put off lessons 
until she had enough money in hand to pay her teachers.95 
 Second, not only did early troubles with financial security affect Andrews’s 
ability to take Japanese language lessons consistently but soon after her arrival in Tokyo, 
she began to experience health problems as well. In the October 1916 issue of Word and 
Work, Don Carlos Janes (1877-1944), an influential Churches of Christ missions 
promoter, called for his readers to pray for Andrews, saying that, “Our hard working [sic] 
sister, Miss Sarah Andrews, has had some nervous trouble. She is a very ambitious 
missionary.”96 A few years later, Andrews described this episode saying that in May, just 
five months after she arrived in Japan, she developed a “nervous affection” so severe that 
several doctors in Tokyo advised her to leave the country.97  
The next year, in March 1917, Andrews came down with appendicitis and had to 
have an appendectomy.98 A year later, in August 1918, Janes once again reported that 
Andrews was sick without providing further detail. As she reflected on the first few years 
of her work in Japan, and her catalog of health issues, Andrews reported that her 
sicknesses had taken their toll on her strength and energy levels while at the same time 
	
95 See Bradley, “Help the Japanese Work,” 1087. 
 
96 Don Carlos Janes, “Missionary Notes,” Word and Work 9 (October 1916): 466.  
 
97 Andrews, “A Two-Years’ Stay in Japan,” 250.  
 
98 An appendectomy is a surgical procedure to remove an appendix. J. M. McCaleb, 
“Moving Pictures,” Missionary Messenger 5 (May 1917): 1. 
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citing God’s providence in her eventual recovery,  
My work and also the language study has been considerably retarded on 
account of my health . . . Through it all I realized the presence of Him who 
is omnipotent, and I consider it a blessing to be able to feel more than ever 
before my utter dependence upon him. I am glad that he saw fit to raise me 
up, and now that I am stronger I hope to do greater things for God.99 
 
Andrews would continue to struggle with severe health problems for the remainder of her 
life. Her fragile health would repeatedly disrupt her work in Japan. Moreover, like her 
health, she would also struggle with the Japanese language for the rest of her life, never 
being able to completely master it or speak it clearly enough for her students to 
understand.100  
One of the constant themes in Andrews’s life and work, however, was her trust in 
God. The theological orientation toward a radical dependence on God’s providence to 
meet her daily needs that she received from her upbringing in Tennessee Churches of 
Christ helped her establish and sustain her work in Japan, despite all of the difficulties 
she faced. Soon, in Andrews’s view, God’s providence would make itself known again 
when she received help with her language difficulties and at the same time, gained a 
lifelong partner in her ministry. 
 
	
99 Andrews, “A Two-Years’ Stay in Japan,” 250.  
 
100 According to one of Andrews’s former students, Kazuko Sugiyama, Andrews spoke 
poor Japanese and was difficult to understand. Sugiyama attended English Bible classes taught by 
Andrews in Shizuoka and Numazu in the late 1940s and 1950s as a high school student, toward 
the end of Andrews’s career. Kazuko Sugiyama, interview by Yukikazu Obata and Jeremy Hegi, 
Shizuoka City, Shizuoka Prefecture, Japan, August 25, 2018. 
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Iki Naemura 
 In 1918 as Andrews slowly regained her strength, she began to gain more 
independence from McCaleb in her work. Most notably, she moved out of the Zoshigaya 
Gakuin to live with Lillie Cypert (1890-1954), another single Churches of Christ 
missionary who had recently arrived in Japan, in a small Japanese house.101 This shift in 
her living situation also brought a shift in her work. While all of her ministries previously 
took place at the Zoshigaya Gakuin, her new house was closer to her language school and 
the Kamitomizaka Church of Christ, the first and oldest Churches of Christ congregation 
in Japan.102 During this period of transition, the most significant event during Andrews’s 
	
101 Nellie Straiton, “Peculiar Customs in Japan,” Gospel Advocate 60 (June 27, 1918): 
607. Lillie Cypert came to Japan a year after Andrews in October 1917 and spent her career in 
Tokyo teaching English and establishing kindergartens. She remained in Japan during the war and 
was returned to the United States on the M. S. Gripsholm, a prisoner exchange ship, in 1943. 
Cypert never returned to Japan after the war and died of a stroke in California in 1954. Little has 
been written on Cypert’s life and work outside of Bonnie Miller’s Messengers of the Risen Son 
and volume four of Earl West’s denominational history, Search for the Ancient Order. There are, 
however, reports and articles by and about Cypert in the same periodicals that Andrews used to 
inform her supporters. As of the writing of this dissertation, no one has written a critical 
examination of Cypert’s life and work as a Churches of Christ missionary to Japan. See Miller, 
Messengers of the Risen Son, 131-134 and 190-192; Earl Irvin West, The Search for the Ancient 
Order: A History of the Restoration Movement 1918-1950, vol. 4 (Delight, AR: Gospel Light 
Publishing Co., 1987), 285, 297, 339, and 343; J. M. McCaleb, “Another Worker Ready for 
Japan,” Gospel Advocate 58 (December 14, 1916): 1241; Nellie Straiton, “Sewing, Teaching, and 
Sacrifice in Japan,” Gospel Advocate 66 (November 27, 1924): 1156-1157; Don Carlos Janes, 
“On Foreign Fields,” Word and Work 37 (November 1943): 291-292; and Walter Corbin, 
“Obituary of Lillie Cypert,” Gospel Advocate 96 (August 26, 1954): 676. 
 
102 This church was founded in 1897 by Eugene Snodgrass (1859-1907), an early 
Churches of Christ missionary to Japan. Though it was often referred to as the “Koishikawa 
Church” or “Koishikawa Chapel” because it was in the Koishikawa ward of Tokyo, its official 
name was the Kamitomizaka Church of Christ. The most famous American Churches of Christ 
missionaries (i.e., Eugene Snodgrass and William J. Bishop) and Japanese preachers (i.e., 
Yunosuke Hiratsuka) spent time working at this congregation during their various careers. The 
Kamitomizaka Church of Christ was overseen by American Churches of Christ missionary, 
William J. Bishop, from 1899-1913. Before Bishop returned to the United States to seek medical 
attention for his tuberculosis in 1913, he formally appointed three Japanese elders to oversee the 
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time in Tokyo took place: Iki Naemura (n.d.) joined her in her work. 
 Beginning in the May 2, 1918 issue of the Gospel Advocate, Andrews mentioned 
that she was hoping one of her students would begin to help her in her missionary 
work.103 The following September, Andrews referred to the student again in a report.104 
By that time, she had received more than enough support to cover her monthly expenses 
and had begun to use the extra funds to help this student. Not only did Andrews pay for 
her schooling, but the girl had also been gravely ill, and Andrews paid for all of her 
medical expenses as well, 
The above extra donations—that is, all except that sent through Brother 
Bradley—were used to aid a poor girl in paying her hospital and doctor’s 
bill through a long spell of sickness. I have been helping her through 
school for some time, and she expects to be my native helper. She is a 
splendid student of the Bible, a good girl, and has recently become a 
Christian. I consider her a promising helper.105 
 
By the end of the year, in 1918, Iki Naemura, the girl that Andrews had been referring to 
in her reports, had fully recovered from her illness and was ready to be Andrews’s 
	
church. From 1913 until its merger with the remains of the Zoshigaya Church of Christ in 1943, 
the Kamitomizaka church operated under Japanese leadership independently of American 
Churches of Christ missionaries For more information on the history and importance of this 
congregation to Japanese Churches of Christ see Obata, “Against the Odds,” 131-135 and 152-
157. See also Sarah Andrews, “January and February Report,” Gospel Advocate 60 (May 2, 
1918): 418. 
 
103 Andrews, “January and February Report,” 418. 
 
104 Sarah Andrews, “Report for May and June,” Gospel Advocate 60 (September 19, 
1918): 902. 
 
105 Ibid.  
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fulltime helper in her work.106 Andrews’s closing sentence in the quote above, “I consider 
her a promising helper,” proved to be something of an understatement. Naemura would 
be Andrews’s lifelong companion and partner in her work throughout Japan. 
 Extent sources on Naemura’s background and role in Andrews’s work are 
lacking. Because of this situation, Naemura gets too little credit for her role in the success 
of the mission. While the sources for this study are limited regarding Naemura, there are 
historical precedents for the success of a mission endeavor relying on the kind of life-
long partnership that Naemura and Andrews developed. For example, holiness 
missionary Jenny Hughes developed a lifetime working partnership with Dr. Shi Meiyu 
[Mary Stone] as they established and ran the Bethel Mission in Shanghai China in the 
early 1920s. Meiyu was essential to the success of the mission with her connections and 
celebrity status as one of the first Chinese women granted a medical degree. As Meiyu 
and Hughes trained Chinese ministers, Bethel became a center of revivalism in China in 
the mid-1920s. The mission would have a tremendous impact on the famous Chinese 
revivalist John Sung (1901-1944) after he spent time working there in the early 1930s.107  
Other missionary partnerships, such as the lifelong relationship between Dora Yu 
and Josephine Campbell, reflect a similar pattern. Yu, a Chinese national with a medical 
	
106 Outside of Andrews’s writing and correspondence, I could find little biographical 
information on Naemura. Nellie Straiton, “Interesting News from Japan,” Gospel Advocate 60 
(December 26, 1918): 1231.  
 
107 Daryl Ireland discusses this relationship and its impact on Sung in detail in his 
dissertation, “John Sung: Christian Revitalization in China and Southeast Asia.” Daryl R. Ireland, 
“John Sung: Christian Revitalization in China and Southeast Asia,” (PhD diss., Boston University 
School of Theology, Boston, 2015), 97-108. 
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degree, had a lifelong partnership with Campbell as the two women preached, 
participated in Chinese revivals, and started the Jiangwan Bible School in Shanghai. As 
Yading Li reports, without Yu’s preaching ability, tenacity, and passion, Campbell’s 
work would have had a much different outcome.108 In the same way, Naemura’s 
partnership with Andrews was essential to the success of their work in Shizuoka 
Prefecture. 
 At this time, many missionaries referred to indigenous women who worked with 
them as “Bible Women.” J. M. McCaleb once defined this role for his Churches of Christ 
readers in an issue of the Missionary Messenger as “Japanese women engaged in Sunday 
School work and work among the women.”109 While the tone of such a definition comes 
off as somewhat glib, if not paternalistic, Bible Women played an essential role in 
Western missionary efforts in the nineteenth and twentieth centuries. According to 
historian Ruth A. Tucker, while missionaries often considered Bible women as the 
lowliest employees in the hierarchy of mission churches, the reality of their contribution 
to the work was much different, “Bible women were the backbone of women’s work in 
missions. This was especially true in India and the Far East . . . Without Bible women, 
female missionaries would have been at a loss.”110  	
108 For more information on the work of Dora Yu and Josephine Campbell, see Yading 
Li, “Dora Yu: Famous Twentieth Century Female Chinese Evangelist, Revivalist, and Bible 
Teacher,” Biographical Dictionary of Chinese Christianity, accessed October 18, 2019, 
http://bdcconline.net/en/stories/yu-dora.   
 
109 J. M. McCaleb, “Some Facts on Mission Work in Japan,” Missionary Messenger 2 
(August 1914): 4.  
 
110 Ruth A. Tucker, “The Role of Bible Women in World Evangelism,” Missiology: An 
International Review 13 (April 1985): 134. Tucker quotes the missions historian R. Pierce Beaver 
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Bible Women were more than paid assistants to the missionaries; they were 
evangelists and ministers in their own right. They often carried the lion’s share of the 
work as they translated for missionaries, worked through their social networks to create 
new contacts, taught Bible classes, and led Bible studies. They worked in a variety of 
roles and critical ministries that allowed missionaries to be successful in their work.111 If 
not for Bible Women, it is likely that the women’s missionary movement, and the 
nineteenth and twentieth-century Protestant missionary movement as a whole, would not 
have succeeded in propagating Christianity across the globe to the extent that they did.112 
Despite the significant gains that Bible Women enabled missionaries to make, however, 
those same missionaries still often treated these women as subordinates rather than full-
fledged partners. 
 All of this was no less true for Iki Naemura and her relationship with Andrews. 
By the time Naemura was ready to join Andrews in her work at the end of 1918, Andrews 
	
in making her argument. For more information on Beaver, see F. Dean Lueking, “The Legacy of 
R. Pierce Beaver,” International Bulletin of Missionary Research 14 (January 1990): 2-6. Dana 
Robert also discusses the essential role that Bible Women played in the women’s missionary 
movement, especially in Asia. See Dana L. Robert, Christian Mission: How Christianity Became 
a World Religion (Malden, MA: Wiley-Blackwell, 2009), 139. 
 
111 A special journal issue of Women’s History Review, edited by Deborah Gaitskell and 
Wendy Urban-Mead, thoroughly explores the topic of Bible Women in missions history. For 
more information, see Deborah Gaitskell and Wendy Urban-Mead, “Transnational Biblewomen 
[sic]: Asian and African women in Christian mission,” Women’s History Review 17 (September 
2008): 489-500. 
 
112 With the recent historiographical shifts brought about by the rise and recognition of 
World Christianity in the twentieth century, historians are revisiting and emphasizing the 
importance of indigenous Christians in the proliferation of Christianity in their home countries, 
sometimes in partnership with or even despite Western missionaries. For more information on the 
role of non-western Christians in the spread of Christianity across the globe in the twentieth 
century, see Robert, Christian Mission, 94-95. 
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was still struggling to learn Japanese and communicate effectively,  
I can’t speak Japanese very well yet, but can make the people understand 
me. I have several times given an outline of the Bible to people who do 
not speak nor understand any English. My Japanese is very simple yet, but 
I do my very best in teaching the people about Christ, even the most 
ignorant.113 
 
There is no question that learning a new language, let alone Japanese, is a challenging 
prospect, especially when an individual has already entered adulthood.114 Andrews 
struggled to master the language and for as long as she worked in Japan relied heavily on 
Naemura’s skills to translate both her spoken and written work. Naemura’s partnership 
with Andrews, however, would prove to extend far beyond translation. She taught Bible 
classes, helped establish kindergartens, took care of Andrews when she was ill, traveled 
with Andrews in Japan and throughout the United States, managed and maintained 
Andrews’s churches when she was away from her work on furlough, and saw to 
Andrews’s needs during World War II.115  
At the beginning of their relationship, Andrews, like many of her other Western 
	
113 Straiton, “Interesting News from Japan,” 1231.  
 
114 Contemporary scholarship on language acquisition supports this assertion. A recent 
study of 700,000 English speakers by three Boston-based universities (Boston College, MIT, and 
Harvard) showed that the ability of an individual to learn a new language is strongest until the age 
of eighteen. Afterward, there is a steep decline. They further concluded that learning should begin 
before the age of ten to become completely fluent in a second language. It is no wonder, then, that 
Andrews had difficulty with Japanese as she began learning the language as a young adult under 
stressful working conditions. See Joshua K. Hartshorne, Joshua B. Tenenbaum, and Steven 
Pinker, “A Critical Period for Second Language Acquisition: Evidence from 2/3 Million English 
Speakers,” Cognition 177 (August 2018): 263-277. 
 
115 I discuss these different aspects of Naemura’s work with and help for Andrews 
throughout the next three chapters. 
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counterparts, often referred to Naemura as her “native helper.”116 This title indicated a 
clear hierarchy in the relationship between the two women, but over time, a deep and 
enduring friendship and partnership developed between the two women. Andrews’s close 
relationship and partnership with Naemura foreshadowed the kind of effort, priority, and 
energy Andrews would place in creating effective working relationships with Japanese 
ministers and workers. 
 
Conclusion 
 When Andrews announced her decision to become a missionary to Japan in 1915, 
members of the denomination gave her a lukewarm reception. First, leaders and members 
of Churches of Christ were concerned that a single missionary woman would violate 
Churches of Christ doctrine, especially if she held authority over men. Members of the 
denomination were unsure of how single women would fit into its nascent missionary 
program, even as a vibrant American women’s missionary movement surged around 
them in the upper South.117 If Methodist, Baptist, and holiness single women could go 
abroad through faith missions organizations like the Africa Inland Mission or the 
Christian and Missionary Alliance, what would this look like for Churches of Christ 
women who came from a denomination that rejected missionary societies? What kind of 
	
116 For example, see “Okitsu,” Gospel Advocate 61 (October 16, 1919): 1022-1023. 
 
117 For example, women from the Methodist Episcopal Church, South, had developed a 
vibrant home missions organization that stood within the boundaries of the region’s social and 
religious conservativism. For more information, see Susan Hill Lindley, “You have Stept out of 
your Place”: A History of Women and Religion in America (Louisville, KY: Westminster John 
Knox Press, 1996), 142-144 and 387-388. 
		
96 
training and oversight would they receive? Would they stay within the roles that the 
denomination prescribed for women? Andrews’s entry into foreign missions raised 
difficult questions for Churches of Christ about the viability of international missions and 
the extent to which women could be involved in those efforts. 
Second, many members of Churches of Christ also did not understand why they 
needed to support and send out international missionaries at all. Andrews’s potential 
supporters frequently asked her, “Why go so far away, when there is so much to be done 
at home?”118 This question makes sense, given their context. Just a decade before 
Andrews’s announcement, Churches of Christ split from Disciples of Christ. The new 
denomination was rural, southern, and poor. It had few educational institutions and was 
in the process of further developing and defining its identity. There was much for 
members of the denomination to do at home.  
Between pointed questions concerning her place as a woman in Churches of 
Christ’s nascent missionary movement and a sense that the denomination had to get its 
house in order in the United States before it invested in an international missions 
enterprise, Andrews’s goals struck a chord in the denomination that revealed its struggles 
in the early twentieth century. It was not until Bradley stepped in and labeled Andrews an 
“assistant to our missionaries” that her involvement in missions became acceptable to 
members of the denomination. As an assistant to the missionaries, she was not 
overstepping the strict boundaries around women’s roles in the denomination. In doing 
so, she would not upset the development and consolidation of Churches of Christ’s 	
118 Andrews, “To Those Who May Not Understand,” 647.  
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identity on the home front. In this role, Andrews inhabited the tension between the 
denomination’s desire to conduct an international missions enterprise while it sought to 
get its domestic house in order. 
Just as she had an answer for her critics concerning her role as a woman Andrews 
also had something to say about the domestic identity of the denomination. In response to 
the idea that it would be better to stay at home rather than go abroad because of the 
amount of work to be done in the United States, Andrews initially agreed with the 
underlying sentiment but soon pushed back,  
There is certainly a vast amount of work to be done at home; but please 
compare the number of workers in the United States with the number of 
workers among forty million idolaters in Japan. Let us lift our eyes upon 
the field . . . It would be wise for all of us to ask ourselves this question: 
 
“What kind of a church would the church of Christ be, If [sic] all of its 
members were just like me?” 
 
Would it spread among the nations? God has commanded that it should.119 
 
At the earliest stages of her career, Andrews articulated a vision for an ethnically diverse 
global denomination that existed outside of its original regional borders. She recognized 
that if Churches of Christ wanted to be faithful to its project of restoring the New 
Testament church, this would mean taking the missional impulses inherent in the biblical 
text seriously. In order for that to happen, it would take people like Andrews both to 
articulate this global vision and to work to make it a reality.  
Indeed, from a very young age, Andrews was on the path to becoming involved in 
international missions. She grew up among the Tennessee Churches of Christ where she 	
119 Ibid., 647.  
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was baptized in a theological orientation that taught her dependence on God’s providence 
to meet her daily needs as she obeyed the Great Commission. Not only would she rely on 
her belief in God’s active sustenance of her life and work as something that would 
support her during her first three years in Japan, but she would also continue to do so for 
the remainder of her life under the most difficult of circumstances. Such belief meshed 
nicely with the work Andrews would go on to do, independent from other American 
missionaries, because it became a constant source of strength that helped her make sense 
of and give meaning to her world and circumstances.120 Moreover, as Churches of Christ 
leaders embraced American Victorian attitudes towards relegating the role of women to 
the home, Andrews had to search for a mission theory and method that would allow her 
to stay within those boundaries. Her discovery of “Woman’s Work for Woman” mission 
theory through the writings of Isabel Hart provided her with the resources she needed to 
navigate the tension between the denomination’s strict gender roles and her calling to be 
a missionary. 
During her formative years, Andrews also had the example of her mother to teach 
her how a woman in Churches of Christ could make a tremendous impact in the life of 
the denomination despite gender-based restrictions. Without the work of Adele and her 
friends, it is likely that the story of the Walnut Street Church of Christ would have been 
much different. Without the logistical planning, support, and leadership the women 
provided, it is possible that the church would not have been successfully established. 
Andrews would follow this example of female leadership, contribution, and 	
120 I discuss this in more detail in the chapters that follow, especially chapter four.  
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independence within Churches of Christ’s doctrinal framework throughout the life of her 
work in Japan. Not only did Andrews benefit from her mother’s example, but she also 
benefited from Adele’s deep friendship with Kate Johnson, a single female missionary to 
Japan. As Johnson visited the Andrews family on her furloughs, she inculcated a deep 
love and passion for the Japanese people in Andrews.  
J. M. McCaleb, Churches of Christ pioneer missionary to Japan, further stoked 
her desire to someday go work in Japan when he visited Andrews’s small church in 1909 
and described the desperate need for more workers. By this time, Andrews was seventeen 
years old and did not doubt what she wanted to do with her life. Over the next six years, 
she would seek the kind of education that would prepare her for her work as a missionary 
in Japan: learning to teach kindergarten, home economics, and to take care of the sick. 
During her first two years of work in Tokyo, Andrews established patterns that 
would not only define her work in Japan over the next forty-five years, but they would 
also help her make her vision of Churches of Christ as a global denomination a reality. 
First, she made English teaching a central part of her missionary method, attracting 
students to her work by offering them the chance to learn the language from a native 
English-speaker. Second, this emphasis on English teaching reflected Andrews’s struggle 
to master the Japanese language. As her language ability continued to be deficient, she 
would invest her time and energy where she could be most useful as a native English 
speaker.  
Third, while her struggle with the Japanese language would last the rest of her 
life, she developed the kind of partnerships with Japanese Christians that would help her 
		
100 
overcome this deficiency. Andrews would learn to develop positive and productive cross-
cultural relationships with Japanese Christians who partnered with her in her work. As 
Andrews took her English-teaching ministry to rural Japan and attracted new individuals 
to her work, she leaned heavily on the relationships she developed in Tokyo with 
significant Japanese Churches of Christ preachers leaders such as Yunosuke Hiratsuka 
(1895-1953), and especially her lifelong partner, Iki Naemura.121 Her Japanese partners 
made themselves available to provide the kind of sustained presence and teaching that 
would help Andrews eventually establish churches with strong Japanese leadership.  
Fourth, though she initially struggled financially, by the end of her second year, 
Bradley, her missionary treasurer, established a strong base of financial support that both 
exceeded her monthly needs and allowed her to invest money in supporting Japanese 
workers and building projects. This kind of financial support would be available to 
Andrews for the rest of her life. Fifth, soon after her arrival in Japan, as she embarked on 
an ambitious and strenuous daily work schedule, Andrews began experiencing health 
problems. Her fragile health, multiplicity of ailments, and serious health issues would 
plague her for the rest of her life.   
 The final pattern that emerged in Andrews’s life and work during her first two 
years of ministry in Tokyo marks the transition that Andrews would take from being “an 
assistant to our missionaries” to a new symbol for Churches of Christ’s evolving identity. 
She developed a strong sense of independence. Just after two years of work under J. M. 
McCaleb, Andrews began to differentiate herself from his work and oversight when she 	
121 I discuss Andrews’s relationship with Hiratsuka in more detail in the next chapter.  
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moved away from the Zoshigaya Gakuin to live closer to her language school and the 
Kamitomizaka Church of Christ, where she took on more independent work. By 1919, 
after having secured Iki Naemura as her coworker and establishing a strong base of 
financial support, Andrews was ready to strike out on her own. Within a year, Andrews 
and Naemura would move to the small fishing village of Okitsu, one-hundred miles 
southwest of Tokyo and far away from any other American Churches of Christ 
missionary. There, she outgrew her role as an “assistant to our missionaries,” and the 
leaders of Churches of Christ noticed.
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CHAPTER 2 
“A WORTHY MISSIONARY” 
 
 When Sarah Andrews announced in the Gospel Advocate that she desired to be a 
missionary to Japan in 1915, members of Churches of Christ gave her news a lukewarm 
reception. The denomination was in the process of consolidating its domestic identity, 
and it lacked adequate resources to support an international missions enterprise. 
Additionally, members of the denomination had concerns over Andrews’s role in 
Churches of Christ missions as a woman. In answer to these concerns, I. B. Bradley, 
Andrews’s missionary treasurer, labeled her an “assistant to our missionaries.” This view 
of Andrews reflected an early stage in Churches of Christ’s development as a global 
denomination: it had a regional focus as it struggled to develop an international missions 
enterprise. 
 In this chapter, I argue that after Andrews left Tokyo in 1919 to start independent 
work one-hundred miles southwest of Tokyo in Okitsu, Japan, the denomination’s image 
of her shifted. Andrews and Naemura proved the viability of independent Churches of 
Christ women’s missions by successfully starting a series of educational programs and a 
growing congregation in Okitsu. Andrews also demonstrated her denominational 
orthodoxy after she publicly participated in a theological debate critical to the formation 
of Churches of Christ doctrine in the pages of the Gospel Advocate. As a result of both of 
these events, Churches of Christ leaders dropped the moniker, “assistant to our 
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missionaries,” and began describing her as a “worthy missionary.”1 This new image of 
Andrews as a “worthy missionary,” however, not only represented a new phase in the 
denomination’s understanding of Andrews and her work. It also represented Churches of 
Christ’s shift from being a regional expression of American Christianity to becoming a 
global Christian tradition. 
 
Leaving Tokyo: Fulfilling a Dream and Courting Controversy 
 Andrews had good reasons for leaving Tokyo. Since her arrival in Japan in 1916, 
she desired to work in one of the “untouched” villages that lay outside of the major port 
cities of the country.2 American Churches of Christ missionaries had been working in 
	
1  I. B. Bradley, “The Sarah Andrews Mission,” Gospel Advocate 62 (August 5, 1920): 
756. 
 
2 Ibid., 1022. In 1858, after a series of treaties and six years after Commodore Matthew 
C. Perry (1794-1858) helped open up Japan to the West, several ports (Kanagawa, Hyogo, 
Nagasaki, and Niigata) were opened for trade with Western Countries like the United States, 
Britain, the Netherlands, France, and Russia. The treaty that opened up the ports contained a 
clause that guaranteed the right of individuals visiting from those countries to practice their 
religion freely. Furthermore, the treaty did not proscribe the sale of Christian materials, such as 
leaflets and books, or say anything about spreading Christianity among the Japanese citizens of 
these port cities. In the meantime, however, the ban on Christianity remained in place across the 
country outside of the port cities. As a result of ambiguities that came along with the opening up 
of the port cities, Western missionaries rapidly settled in the port cities opened up for trade by the 
treaty. There, they focused on studying the Japanese language, translating Christian works into 
Japanese, and teaching their respective native languages (i.e., English, Dutch, Russian, etc.), often 
with an overtly evangelistic message, to the Japanese residents of the port cities. When the 
government lifted the official prohibition of Christianity in 1873, port cities that had been open 
for trade were also firmly established bases of Christian missions. These bases became jumping-
off points for Christian evangelists to move into inland Japan.  
Churches of Christ missionaries followed a similar pattern in their work. They first 
established themselves in the new, large, and rapidly expanding capital of the country, Tokyo. 
From there, missionaries like Andrews used Tokyo as an initial base before launching new work 
in the rural parts of the country that were relatively untouched by Christianity. This method of 
mission expansion was also popular among practitioners of the faith missions movement, 
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Tokyo since 1892, and few were operating outside of the large city. Andrews desired to 
have contact with as many people as she could who had not heard the gospel and who 
lived in the rural places of the country. Growing up in rural Tennessee herself, she may 
have been uncomfortable working and living in the urban setting of Tokyo, and desired 
instead to work in a context with which she was somewhat familiar. Andrews felt a 
kinship with the people who lived in rural Japan and looked forward to making a fresh 
start in what she described as “one of the many untouched towns scattered over this land 
where idolatry and superstition prevail.”3 Like the conservative Christians who worked in 
the faith missions movement contemporary to her, Andrews sought to leave behind the 
strongholds of Protestant Christianity in the major coastal cities of her adopted country 
and move away to the unevangelized countryside. 
 Andrews had another reason for leaving Tokyo beyond her desire to break away 
from the strongholds of Churches of Christ missions to start an independent mission. She 
had become unhappy with the direction of the work overseen by J. M. McCaleb in 
Tokyo. Though Andrews threw herself into several ministry projects at McCaleb’s 
school, by 1918, she had lost confidence in his oversight and work at the Zoshigaya 
	
especially Hudson Taylor, who founded the China Inland Mission as a way to launch Christian 
missions efforts out of Chinese port cities and into inland China. 
For more information on the history and growth of Protestant missions in Japan see Helen 
J. Ballhatchet, “The Modern Missionary Movement in Japan: Roman Catholic, Protestant, 
Orthodox,” in Handbook of Christianity in Japan, ed. Mark R. Mullins (Boston: Brill, 2003), 35-
39, 42-53 and Mark R. Mullins, Christianity Made in Japan: A Study of Indigenous Movements 
(Honolulu: University of Hawai’I Press, 1998), 12-13. For a brief overview of the history of the 
faith missions movement and Hudson Taylor, see Mark Hutchinson and John Wolffe, A Short 
History of Global Evangelicalism (New York: Cambridge University Press, 2012),128-130. 
 
3 Andrews, “Okitsu,” 1022. 
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Gakuin. Despite the well-documented fact that he was notoriously controlling and 
challenging to work with, both for American missionaries and Japanese Christians, 
Andrews’s disagreement with McCaleb stemmed from a situation that challenged the 
primitivist ideals of Churches of Christ.4  
In the early years of the school, McCaleb accepted a student, whom he only ever 
identified as “Iida.” Iida had previously been an Episcopalian after having attended an 
Episcopal school.5 Though he never converted to Churches of Christ, Iida developed a 
close relationship with McCaleb. Many years after leaving McCaleb’s school, Iida 
returned in 1918 with the idea of establishing a sewing school for girls. He would run the 
school if the single missionary women that worked with McCaleb taught the students 
English and the Bible. McCaleb felt that since it was only a sewing school and there was 
not a church associated with it, he would not be compromising the primitivist 
commitments of Churches of Christ in partnering with his former Episcopalian student. 
McCaleb mortgaged his home in Japan and gave the money to Iida with a written 
	
4 The most notorious example of McCaleb’s micro-management and friction with 
American missionaries and indigenous workers was his attempt to take control of the Koishikawa 
mission from Clara Bishop (n. d.), the wife of the late William J. Bishop (1872-1913). I discuss 
this in greater detail below. See Jonathan Straker, “Changing Hands: Clara Bishop and the 
Transfer of Oversight of the Koishikawa, Japan, Work in 1913,” Restoration Quarterly 54 
(2012): 91-104. Shawn Daggett also discusses this episode in his dissertation. See Shawn Z. 
Daggett, “The Lord Will Provide: James A. Harding, J. M. McCaleb, William J. Bishop, and the 
Emergence of Faith Missions in the Churches of Christ, 1892-1913” (ThD diss., Boston 
University School of Theology, 2007), 340-356. McCaleb’s hesitance to allow Japanese leaders 
to assume significant responsibilities in his work is discussed in the global history of the Stone-
Campbell Movement. See D. Newell Williams, Douglas A. Foster, and Paul M. Blowers, eds, The 
Stone-Campbell Movement: A Global History (St. Louis: Chalice Press, 2013), 124. 
  
5 J. M. McCaleb, Once Traveled Roads (Nashville, TN: Gospel Advocate Company, 
1934), 507.  
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agreement that Iida would repay the loan in five years. On September 2, 1918, the school 
opened with twenty-two female students.6 Soon after, Andrews’s roommate and fellow 
missionary at the time, Lillie Cypert, began teaching English and the Bible to the students 
of the school.7 
While McCaleb absolved his conscience by partnering with non-Churches of 
Christ Christians in strictly educational work, Andrews was not convinced. Like many 
other members of the denomination at the time, she believed that Churches of Christ 
represented the restored New Testament Church. Other churches and Christian traditions 
that lay outside of Churches of Christ were not only in error, but also represented a 
divided Christendom full of both human additions to scripture and doctrinal errors.8 To 
partner with an Episcopalian, especially in ministry, with this view in mind, would 
subvert the project of Churches of Christ to bring the restored New Testament church to 
all the corners of the globe. When McCaleb partnered with Iida, Andrews was 
immediately uncomfortable with the relationship.9 She began writing her missionary 
	
6 J. M. McCaleb, “And Why Beholdest Thou the Mote?,” Gospel Advocate 62 (May 13, 
1920): 467.  
 
7 Like Andrews, Cypert also had issues with Mr. Iida, who ran the school. Rather than 
their conflict being theological, however, she was upset that he smoked tobacco regularly and 
refused to teach at the school as long as he continued smoking. This conflict eventually led to her 
resignation from teaching at the sewing school. See McCaleb, “And Why Beholdest Thou the 
Mote,” 467. For more information on Cypert’s life and work, see chapter 1. 
 
8 For more information on Churches of Christ restorationist, or primitivist, doctrine and 
how it inculcated a sectarian stance among the congregations of the denomination, see Richard T. 
Hughes, Reviving the Ancient Faith: The Story of Churches of Christ in America (Abilene, TX: 
Abilene Christian University Press, 2008), 4-8.  
 
9 Andrews’s firm rejection of ecumenical entanglements at this early stage of her work 
would foreshadow her response to the rise of the United Church of Christ in Japan in 1941 and 
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treasurer, I. B. Bradley, to advise him of the situation and ask for his help discerning how 
to move forward. Bradley, in turn, shared her letter with the editors of the Gospel 
Advocate.10 
McCaleb was already under the scrutiny of the editors of the Gospel Advocate, 
especially J. C. McQuiddy (1858-1924), because of his association with a contingent of 
dispensational premillennialists in the denomination led by R. H. Boll (1875-1956), a 
previous front-page editor of the periodical.11 In 1915, after a series of articles concerning 
	
her choice to remain in the country, despite all warnings, to prevent the churches in Shizuoka 
Prefecture from joining the new organization. I discuss this in more detail in chapter four.  
 
10 J. C. McQuiddy, “Mismanagement of Mission Work in Japan,” Gospel Advocate 62 
(May 13, 1920): 474  
 
11 J. C. McQuiddy, “The Churches Should Know the Truth,” Gospel Advocate 62 
(February 26, 1920): 203. Boll had an important position in producing the Gospel Advocate, but 
he was not the editor-in-chief. A “front-page editor” in a periodical such as the Gospel Advocate 
generally writes the front-page article of the magazine.  
Dispensational premillennialism is a complex eschatological system of belief developed 
by John Nelson Darby (1800-1882) and popularized among American evangelicals in the late 
nineteenth century. By the early twentieth century, many American Christian fundamentalists 
held the premillennial return of Jesus Christ as a core tenant of their faith. Belief in dispensational 
premillennialism was also a strong motivating force among many American missionaries in the 
late nineteenth and twentieth centuries. For more information on Dispensational 
Premillennialism, see Matthew Avery Sutton, American Apocalypse: A History of Modern 
Evangelicalism (Cambridge, MA: Harvard University Press, 2014) and George M. Marsden, 
Fundamentalism and American Culture, 2nd ed. (New York: Oxford University Press 2006), 4-5, 
46-48. For more information on the relationship between missions and dispensational 
premillennialism in the late nineteenth and twentieth centuries see Dana L. Robert, “’The Crisis 
of Missions’: Premillennial Mission Theory and the Origins of Independent Evangelical 
Missions,” in Earthen Vessels: American Evangelicals and Foreign Missions, 1880-1980, ed. 
Joel A. Carpenter and Wilbert R. Shenk (Grand Rapids, MI: Eerdmans, 1990), 29-46.  
There is a live debate on whether or not Churches of Christ is an evangelical and/or 
fundamentalist Christian tradition. While exploring this debate in-depth is outside the scope of 
this project, I take the position that Churches of Christ fits into the broad umbrella of American 
evangelicalism. In his recent monograph, Among the Early Evangelicals, James Gorman lays out 
a convincing case that the commitments of Thomas and Alexander Campbell mirrored those of a 
broader eighteenth-century transatlantic evangelical missions culture. See James L. Gorman, 
Among the Early Evangelicals: The Transatlantic Origins of the Stone-Campbell Movement 
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“prophecy” and the second coming of Christ, Boll was dismissed from his position. Boll 
went on to become the editor of the premillennial Churches of Christ periodical, Word 
and Work, and was the leading promoter of premillennialism in the denomination for the 
next forty years.12 Though McCaleb never publicly endorsed the eschatological doctrine 
of Christ’s premillennial return, he refused to condemn those that did.13 He continued to 
associate with the premillennialists in Churches of Christ because they were one of the 
strongest proponents of foreign missions in the denomination.14 In McCaleb’s case, 
Churches of Christ congregations and individuals with premillennial proclivities had been 
avid supporters of his work for years. If McCaleb had an issue with dispensational 
premillennialism, he felt that it was a matter of personal opinion, rather than an issue 
	
(Abilene, TX: Abilene Christian University Press, 2017. For more information on the general 
debate over Churches of Christ’s relationship to American evangelicalism, see Richard T. 
Hughes, “Are Restorationists Evangelicals?” in The Variety of American Evangelicalism, ed. 
Donald W. Dayton and Robert K. Johnston (Knoxville, TN: The University of Tennessee Press, 
1991), 36-56 and Edward P. Myers, “Churches of Christ (A Capella): Are We Evangelical?,” in 
Evangelicalism and the Stone-Campbell Movement, ed. William R. Baker (Downers Grove, IL: 
IVP Academic, 2002), 50-67. 
 
12For more information on Robert H. Boll, Word and Work, and what would become to 
be known as the “Premillennial Controversy” among Churches of Christ, see Hans Rollmann, 
“Boll, Robert Henry (1875-1956),” in The Encyclopedia of the Stone-Campbell Movement, ed. 
Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and D. Newell Williams (Grand 
Rapids, MI: Eerdmans, 2004), 96-97; Hans Rollmann, “Eschatology,” in The Encyclopedia of the 
Stone-Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and 
D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 304-307; and Hans Rollmann, “Word 
and Work,” in The Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster, Paul 
M. Blowers, Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 
2004), 782-783. 
 
13 McQuiddy, “The Churches Should Know the Truth,” 202.  
 
14 I discuss the relationship between dispensational premillennialism and evangelical 
missions efforts in the introduction of the dissertation. 
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worth dividing over.15 McQuiddy, however, felt differently. 
Now that McQuiddy had Andrews’s letter of concern to Bradley about McCaleb’s 
association with his former student, he openly attacked McCaleb in the pages of the 
Gospel Advocate. In doing so, McQuiddy revealed that he had a source within what he 
called “the Japan mission,” proving McCaleb’s mismanagement of the work. The source 
was Andrews and the letter she had written to Bradley.16 While he was preparing his 
articles attacking McCaleb, McQuiddy also wrote directly to Andrews, asking her to 
clarify several points in her letter to Bradley. She responded by initially defending 
McCaleb, claiming that he did not teach dispensational premillennialism to the churches 
in Japan. She did go on to outline, however, her dissatisfaction with his relationship with 
Iida, his former student. In her view, McCaleb’s work, including both the Zoshigaya 
Gakuin and the church associated with the school, was compromised, 
. . . I refused to work longer with the Zoshigaya church or have any 
connection with the Girls’ Sewing School . . . with the conditions as they 
were, I did not believe the work at either place would amount to anything 
as long as Yoshie San and Mr. Iida were holding sway in the respective 
places.17 	
15 McQuiddy, “The Churches Should Know,” 202.  
 
16 J. C. McQuiddy, “Brother McCaleb Locates Himself,” Gospel Advocate 62 (April 1, 
1920): 319 and McQuiddy, “Mismanagement of the Work in Japan,” 473-477. It is not clear if 
Andrews permitted Bradley to share the letter with McQuiddy or if Bradley forwarded it along on 
his own accord. Either way, according to the sources available to me as of the writing of this 
dissertation, Andrews did not seem to be upset with Bradley for sharing her letter with 
McQuiddy. 
 
17 McQuiddy, “Mismanagement of the Work in Japan,” 475. The nature of the conflict 
between Andrews and the woman she referred to as “Yoshie San” is not clear. Tomie Yoshie 
(n.d.) was an early convert of William J. Bishop (1872-1913), one of the first Churches of Christ 
missionaries to Japan. She went to American for a year to study at the Potter Bible College with 
James A. Harding. Upon her return, she taught women and children at McCaleb’s school as well 
as classes at the nearby Women’s University. She worked under McCaleb as an evangelist and 
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For Andrews, McCaleb’s mistake was not a particular doctrine that he preached; it was 
his violation of the primitivist commitments of Churches of Christ. As long as he allowed 
an Episcopalian to be an essential part of the work and oversee Churches of Christ 
missionaries, such as Cypert, Andrews not only believed that the mission would be 
unsuccessful, but she also felt that she could not participate in it. 
 While Andrews did not affirm McQuiddy’s suspicions that McCaleb was a 
premillennialist, her account of his relationship with Iida won her the favor of the editor. 
Moreover, in addition to her letter to McQuiddy, Andrews also wrote a short statement 
for the Gospel Advocate outlining her position on premillennialism for the paper entitled, 
“Opposed to Speculation,”  
For the sake of this work and in self-defense, I, for one, wish to make the 
statement that I am against speculation [premillennialism] in any form. In 
my God-given sphere I am trying to teach those who will be taught only 
that part of God’s word which is clearly revealed.18 
 
Not only did she make it clear that she stood within the emerging amillennial mainstream 
of Churches of Christ, but Andrews also reiterated that she continued to work within the 
confines that the denomination placed on her because of her gender.19 While it is likely 	
teacher until 1916 when she married a Japanese Churches of Christ minister who also worked 
with McCaleb and Kojiro Sato. Both were supported by funds from American Churches of Christ 
raised by McCaleb. See J. M. McCaleb, “The Two Sparrows,” Missionary Messenger 1 (August 
1913): 3 and J. M. McCaleb, “Moving Pictures,” Missionary Messenger 4 (April 1916): 4. 
 
18 Sarah Andrews, “Opposed to Speculation,” Gospel Advocate 62 (May 20, 1920): 494.  
During this time, members of Churches of Christ would use the term “speculation” to describe 
doctrines that they believed lay outside of proper biblical interpretation. In this case, 
“speculation,” refers to dispensational premillennialism.  
 
19 By “amillennial mainstream,” I am referring to the idea that in the midst of multiple 
regional groups of Churches of Christ congregations with differing theological positions that were 
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that Andrews’s motives were not duplicitous in this episode of intradenominational strife, 
she did position herself as a loyal member of the denomination who embodied the values 
and ideals of Churches of Christ in her work as a missionary. 
This set of statements published in the Gospel Advocate was a brilliant move on 
Andrews’s part. While accusations over premillennialism would plague McCaleb for the 
rest of his career, in separating herself from him, Andrews publicly demonstrated to the 
denomination that she was willing to take a stand for doctrinal orthodoxy. First, she 
opposed the eschatological doctrine that threatened to tear apart the denomination in 
favor of an emerging amillennial position as Churches of Christ were solidifying its 
denominational identity in the first half of the twentieth century. Second, she displayed 
the lengths to which she was willing to go to preserve the values of Churches of Christ in 
her work. Andrews would avoid the mere appearance of ecumenical cooperation and 
geographically separate herself from any extra-denominational entanglements to preserve 
the primitivist commitments of the Churches of Christ. As Andrews did so, she was clear 
to say that she did this within the confines of her work as a woman as defined by the 
denomination.  	
vying for dominance in the denomination, a consensus was emerging that rejected both 
premillennial and postmillennial eschatological positions (the idea that Christ would return before 
or after the millennium, respectively). Instead, ensuing debates over dispensational 
premillennialism in the denomination, in which Andrews participated, solidified the idea for 
Churches of Christ that the church was fully identified with the kingdom of God and that the end 
for an individual was their death until a final judgment at the general resurrection at an undefined 
future time. This amillennial position meshed well with Churches of Christ primitivism because it 
secured the significance of the church in God’s plan for human salvation, rather than 
subordinating it to a future kingdom. For more information on eschatology in the Stone-Campbell 
Movement, see Hans Rollmann, “Eschatology,” in The Encyclopedia of the Stone-Campbell 
Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and D. Newell 
Williams (Grand Rapids: Eerdmans, 2004), 304-307.   
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Andrews’s involvement in the Churches of Christ premillennial controversy in 
was a significant event in her early career. First, it justified to her supporters her decision 
to start work in Okitsu independent from the oversight of male American missionaries. 
Though Andrews asserted early on that she had long planned to eventually start new 
work that was independent of other Churches of Christ missionaries, her disagreements 
over McCaleb’s relationship with Japanese Christians who were not members of 
Churches of Christ accelerated her timeline. She had to begin her independent work 
sooner than initially planned because, as she put it, she did not believe that McCaleb’s 
work would amount to anything as long as he continued his working relationship with 
Iida.20 To continue working with McCaleb would be a waste of her time and the 
resources that her supporters provided her.21 If she could begin working on her own, 
however, she could quickly put her resources to good use in the kind of work that 
represented the core values of the denomination. 
Second, Andrews’s dedication to the doctrinal and sectarian purity of Churches of 
Christ elevated her in the eyes of denominational leaders, such as J. C. McQuiddy editor 
of the Gospel Advocate, who favored an amillennial eschatology in opposition to 
dispensational premillennialism.22 After her short article in the Gospel Advocate, where 	
20 McQuiddy, “Mismanagement of the Work in Japan,” 475. 
 
21  Bradley made a similar assertion when he wrote about her move in the August 5, 1920 
issue of the Gospel Advocate. See Bradley, “The Sarah Andrews Mission,” 756-757. 
 
22 One of the primary reasons Churches of Christ leaders came to a consensus on the 
amillennial eschatological position was their perception that dispensational premillennialism 
undercut the value of the church. As they understood it, premillennialists saw the church as a 
placeholder in God’s plan for human salvation that was subordinate to a future kingdom. In 
essence, Christ’s original mission to establish God’s kingdom on earth temporarily failed, and the 
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she publicly announced her opposition to dispensational premillennialism, McQuiddy 
published an editor’s note before the next fund-raising article for Andrews’s work written 
by I. B. Bradley. There, McQuiddy commended her virtues to the publication’s readers 
and requested their support: 
We ask our readers to duly consider the appeal here made for Sister Sarah 
Andrews by Brother I. B. Bradley. Sister Andrews is a worthy missionary, 
is standing for the truth, and should be furnished means to return home, as 
her health demands it . . . Faithful servants of the Lord should be 
supported in whatever field they choose to labor.23 
 
This type of editorial note, supporting and extolling the virtues of an individual like 
Andrews, was unprecedented in the history of the Gospel Advocate. Never before had the 
front-page editor of the leading periodical of Churches of Christ written a special note 
extolling the virtues of a member of the denomination in this way, let alone a single 
female missionary. In the years that followed, McQuiddy would continue his steadfast 
support of Andrews while also emphasizing that she, “. . . bears the reputation of being a 
most earnest, sincere Christian.”24 
McQuiddy was not alone in his glowing support of Andrews. Her missionary 
treasurer, I. B. Bradley, who once defined her role in Japan as an “assistant to our 
	
church was created to be a stopgap measure until Christ would return. Refusing to believe that the 
church was somehow God’s “plan B,” primarily because of their restorationist commitments, a 
majority of Churches of Christ leaders roundly rejected premillennialism by the late 1930s. For 
more information on this debate in Churches of Christ and its relationship to international 
missions see Jeremy Hegi, “One-Man Missionary Society: The Indefatigable Work of Don Carlos 
Janes,” Restoration Quarterly 58 (2016): 222-226. 
 
23 Bradley, “The Sarah Andrews Mission,” 756. 
 
24 J. C. McQuiddy, “Editor’s Note,” Gospel Advocate 63 (August 25, 1921): 804. 
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missionaries,” embraced her as a full-fledged missionary as well.25  In August 1920, just 
a few months after her article disavowing premillennialism in the May 20, 1920 issue of 
the Gospel Advocate, Bradley wrote an article describing Andrews’s work while 
soliciting more funds on her behalf. Entitled, “The Sarah Andrews Mission,” Bradley’s 
article no longer described her as an “assistant to our missionaries,” nor did it indicate 
that Andrews played a subordinate role to American Churches of Christ missionary men 
stationed in Japan. Instead, Bradley briefly referred to her falling out with McCaleb and 
then wrote a glowing description of Andrews and her work: 
She [Andrews] is proving herself an excellent missionary . . . Sister 
Andrews is one of God’s noble women—godly, modest, faithful, and loyal 
to the truth “as it is written.” I unhesitatingly recommend her as worthy of 
the liberal support and confidence of loyal brethren and sisters 
everywhere. She is free from all dangerous and divisive teaching, loyal to 
“the old paths,” having no connection with any of the isms that are 
troubling the cause of Christ to-day [sic] . . . That she is a wise and 
efficient missionary is apparent from the success of her present work.26 
 
Where she was once an “assistant to our missionaries,” Bradley referred to her as a full-
fledged missionary and even began to call her work in Japan “the Sarah Andrews 
Mission.”27 While Churches of Christ had sent out a few single female missionaries in the 
past, none had garnered the kind of praise that McQuiddy and Bradley showered on 
Andrews, let alone had a mission named after them in the denominational papers.28 	
25 See I. B. Bradley, “Mission Appeal,” Gospel Advocate 57 (July 22, 1915): 719.  
 
26 Bradley, “The Sarah Andrews Mission,” 757.  
 
27 Ibid. 
 
28 Single Churches of Christ missionary women who worked before Andrews included 
Carme Hostetter (1892-1897, Japan), Lucia Scott (1892-1897, Japan), Loduska Wirick (1892-
1897, Japan), Alice Miller (1896-1928, Japan), Nettie Craynon (1896-1897, Japan), Alice Becket 
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Because of the strict and conservative gender roles in the denomination, such moves 
would have been unheard of, especially if it appeared that a woman would have any 
authority over a man. Naming a mission after a woman in this context pushed the 
envelope in what had once been acceptable in Churches of Christ gender roles. 
Andrews’s change in status from “assistant to our missionaries” to “worthy 
missionary,” as McQuiddy put it, is also significant because it shows how leaders like 
Bradley and McQuiddy recognized Andrews’s independence and ability to direct and 
oversee any work that she began. No longer would Andrews be subordinate to the 
American male missionaries of the denomination in her work as their assistant. For 
McQuiddy, and as time progressed for many individuals in the denomination, Andrews 
had quickly come to represent the best that Churches of Christ had to offer as she 
inhabited the values of the denomination in her work as a missionary. She could be 
trusted to conduct her work as an independent Churches of Christ missionary in Japan. 
 Third and finally, Andrews’s involvement in the premillennial controversy 
represents a moment when a woman had a voice in shaping the doctrine of a conservative 
	
(1897-n.d., Crete), and Emma Sherriff (1901-n.d., Rhodesia/Zimbabwe). There is no centralized 
record of all Churches of Christ missionaries or denominational archive to keep track of 
missionary statistics. This situation is due to the congregationalist polity of the denomination. As 
of the writing of this dissertation, Phillip Wayne Elkins’s 1974 Church-Sponsored Missions: An 
Evaluation provides the only published source of statistical information for Churches of Christ 
missions efforts that took place before World War II. For more information, see Phillip Wayne 
Elkins, Church-Sponsored Missions: An Evaluation (Austin, TX: Firm Foundation Publishing 
House, 1974), 94-97. Despite being a non-critical history, Bonnie Miller’s Messengers of the 
Risen Son in the Land of the Rising Sun is currently the best source on single Churches of Christ 
missionary women who worked in Japan in the early twentieth century. Miller’s book presents 
comprehensive biographical information on single female Churches of Christ missionaries who 
worked in Japan before Andrews’s arrival. See Bonnie Miller, Messengers of the Risen Son in the 
Land of the Rising Sun: Single Women Missionaries in Japan (Abilene, TX: Leafwood 
Publishers, 2008), 21-34, 45-51, and 205-212. 
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Christian denomination, Churches of Christ. It is true that the editors of the Gospel 
Advocate, especially McQuiddy, were using Andrews for their ends in trying to establish 
a dominant amillennial mainstream for the denomination as they were pushing out the 
premillennialists. McQuiddy’s use of Andrews’s voice, however, does not mean that 
Andrews was devoid of any agency in the conflict. She chose to allow McQuiddy to use 
her grievances against McCaleb to advance his agenda. She responded to McQuiddy’s 
inquiries and publicly articulated her position opposing both dispensational 
premillennialism and ecumenical cooperation, positions that would be central to 
Churches of Christ identity by the mid-twentieth century. 
While McQuiddy was using Andrews to advance his agenda, Andrews was 
advancing her cause before the denomination amid the conflict over premillennialism. 
Both of them had something to gain. By publicly separating herself from McCaleb’s 
work and disavowing dispensational premillennialism, Andrews was both gaining 
influence and favor from the leaders of the denomination while she was also using that 
newly won influence to support and advance a particular position on Churches of Christ 
doctrine. In doing so, she became a symbol of what the ideal Churches of Christ 
missionary could be: amillennial, loyal to the denomination’s primitivist polity, and 
willing to preserve those ideals at a high cost.29 Andrews’s denominational capital would 
only increase as she sacrificed her health and well-being in establishing and maintaining 
an independent work that was very successful by the standards of the denomination at the 
	
29 I discuss the consequences of defending these Churches of Christ identity markers for 
Andrews in the face of pressure from the Japanese government in chapter four.  
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time.  
 
The Method and Nature of the Work in Okitsu 
 When Andrews and Naemura moved to Okitsu, they immediately started a 
kindergarten and a Sunday school for the children of the village.30 Not only had Andrews 
received training to establish and teach kindergartens through her education at the West 
Tennessee Normal School, but she also believed that the work she and Naemura were 
doing with the children of the village was the linchpin to starting healthy churches in the 
area. In her first report on the new work in Okitsu, Andrews put it this way, 
We hope to get into the homes of the people through the children of the 
Sunday school and a small kindergarten which we expect to have. In a 
place like this, where idolatry reigns, we must have some way of getting 
acquainted with the people before we can teach them . . . in this country 
through the children is one of the best and quickest ways of getting 	
30 By the time Andrews began her work in Japan in 1916, Sunday Schools had long been 
an integral part of Christian missions, ministry, and education. The Sunday School Movement 
began in the late eighteenth century in England as a response to the social impact of the Industrial 
Revolution. Robert Raikes (1736-1811), an English Anglican layman and Philanthropist, led the 
movement by establishing free schools for lower-class children. Children would be taught to read 
using the Bible and also taught a system of moral virtues to encourage good behavior. By the 
early nineteenth century Sunday Schools had become popular in America, and missionaries, 
especially missionary women, had incorporated them as an essential part of their work. For more 
information, see Gino Pasquariello “Sunday School,” in Encyclopedia of Christianity in the 
United States, ed. George Thomas Kurian and Mark A. Lamport (New York: Rowman and 
Littlefield Publishers, 2016), 2225-2230. Though they had long been present on the Christian 
landscape, there was controversy over the use of Sunday Schools among Churches of Christ 
congregations in the early twentieth century. Many of the most ardent restorationists in the 
denomination believed that Sunday Schools were not authorized by scripture and opposed their 
use. By the 1920s, several non-Sunday School congregations separated from mainstream 
Churches of Christ over the issue. As for the remaining congregations who made up the vast 
majority of the denomination, they accepted Sunday Schools as an integral piece of their 
educational ministry. Andrews represented this mainstream of Churches of Christ in her work. 
See Lisa W. Davison, Eleanor A. Daniel, and Douglas A. Foster, “Educational Ministry,” in The 
Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, 
Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 296-297. 
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acquainted with the greatest number of people.31 
 
Like many other American women from conservative Christianity who were restricted 
from public evangelism and preaching, Andrews saw her work as an educator as a way to 
evangelize the people whom she sought to convert to Christianity.32 
The village officials in Okitsu were excited to have the new educational 
opportunity for the children in their village and made the small town’s public meeting 
hall available to the two women for their work.33 Okitsu’s leaders, however, requested 
that Andrews and Naemura neither pray nor teach Christian songs in the kindergarten. 
According to Andrews, and with no explanation or elaboration, she and Naemura 
“refused to comply with the request.”34 Nevertheless, the villagers welcomed the new 
	
31 Sarah Andrews, “Okitsu,” Gospel Advocate 61 (October 16, 1919): 1023. 
 
32 By equating education with evangelism, Andrews followed the lead of the first 
generation of single American missionary women in the early nineteenth century. For these 
women, teaching was the equivalent of public preaching and evangelism since they were 
precluded from these activities because of their gender. By the late nineteenth and early twentieth 
centuries, the women’s missionary movement was no longer viewing education in terms of 
evangelism, but in terms of uplifting women around the world. Andrews, however, kept her focus 
on education as evangelism throughout her career. See Dana L. Robert, American Women in 
Mission: A Social History of Their Thought and Practice (Macon, GA: Mercer University Press, 
1997), 160 and 194. 
 
33 Sarah Andrews, “Report of Work in Okitsu,” Gospel Advocate 62 (May 20, 1920): 
494.  
 
34 Ibid. As far as I could find in periodicals and correspondence, their refusal to comply 
with the request of the village elders did not result in friction between Andrews and the town 
leaders or refusal on the part of the village elders to allow Andrews and Naemura to use the 
public hall. Village officials likely made this request to preemptively comply with an 1899 
ordinance from the Ministry of Education that barred the teaching of religion in schools 
recognized by the government. Whether or not the government officially recognized Andrews’s 
kindergartens is another question altogether. I could not find evidence one way or the other in her 
correspondence or in articles that appeared in Churches of Christ periodicals. For more 
information on education, religion, and the Imperial Japanese government, see A. Hamish Ion, 
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kindergarten with excitement for the chance for their children to have access to new 
educational opportunities. When Andrews and Naemura opened enrollment for the new 
school, they had eighty-five applicants but were only able to accept thirty-two because 
the space provided to them by the village was so small.35  
The Sunday school also proved to be popular in Okitsu. Within their first year of 
work, they had more than one hundred children between the ages of five and fifteen, 
many of them siblings to the children who attended the kindergarten, join their weekly 
classes.36 A few months after they established their kindergarten and Sunday school in 
Okitsu, Andrews and Naemura further expanded the scope of their work in the village. 
By early 1920, just six months after moving to the village, they also began to teach three 
English Bible classes per week in the small home they rented and would travel once a 
month to a neighboring village where they would teach a group of women home 
economics.37 
 Andrews and Naemura seemed to be somewhat indefatigable as they set about an 
arduous pace in their work. Andrews typically began her day at five in the morning, and 
after eating breakfast and performing a few household chores, she prepared the day’s 
lesson for the kindergarten. Andrews would teach at the kindergarten until ten in the 
	
“The Cross Under an Imperial Sun: Imperialism, Nationalism, and Japanese Christianity, 1895-
1945,” in Handbook of Christianity in Japan, ed. Mark R. Mullins (Boston, MA: Brill, 2003), 83. 
 
35 Andrews, “Report of Work in Okitsu,” 494.  
 
36 Ibid.  
 
37 See Andrews, “Report of Work in Okitsu,” 494 and Sarah Andrews, “Report of the 
Work in Okitsu,” Gospel Advocate 62 (October 28, 1920): 1046.  
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morning, return home to study church history, and then return to teaching from eleven in 
the morning until twelve-thirty in the afternoon. Following lunch, she would read her 
mail and receive visitors from the village, usually persons who were interested in 
individual Bible study. From four to five in the afternoon, Andrews would teach a Bible 
class in English. She would follow this with another period of preparation and begin 
teaching another Bible class at seven-thirty in the evening. After some time socializing 
with her students, Andrews would return home to study the Bible with Naemura and her 
mother (what she called “family Bible reading and prayer”), and end her day writing 
letters to supporters, co-workers, and friends.38 
 Andrews’s daily schedule was not unique to her work in Okitsu. Throughout her 
career, she approached her day with the same intensity, which often threatened her 
health.39 Andrews and Naemura’s method of reaching out and connecting to the people of 
Japan remained constant from this point forward as well. They would start and teach in 
kindergartens, meet parents, start English Bible classes, engage in individual Bible study, 
and teach home economics to Japanese women.40 In doing so, the two women would start 
three churches in the Shizuoka prefecture before World War II. Andrews and Naemura, 
however, did not do this work alone; they enlisted Japanese Churches of Christ preachers 	
38 Andrews describes her day in more detail than I have outlined here. See Sarah 
Andrews, “Woman’s Work as a Missionary,” Gospel Advocate 64 (March 9, 1922): 222.  
 
39 I discuss how her strenuous work schedule affected her health in the next chapter. 
 
40 Home economics studies and kindergartens were modern innovations valued by larger 
Japanese society as the country continued its project of modernization so that it could compete 
with the West in the early twentieth century. For more information on the intersection of 
Christian missions, education, and the modernization of Japan in the early twentieth century, see 
Ballhatchet, “The Modern Missionary Movement in Japan,” 42-52. 
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and trained many of the young men they converted to help lead and sustain the churches 
they would start in Shizuoka Prefecture. 
 
Developing Japanese Leadership 
 Within her first four months of work at Okitsu, Andrews reported nine baptisms.41 
These converts marked the beginning of a small church that regularly met in her home.42 
By the time Andrews was ready to return to the United States for a furlough in late 1920, 
she had reported more baptisms, bringing the size of the new congregation to around 
fifteen.43 Since Andrews was a woman in Churches of Christ, however, it would have 
been impossible for her to baptize any new members of the church, especially male 
converts. To do so would mean stepping outside of Churches of Christ orthodoxy and 
violating the promise to work within those boundaries that she made to her supporters.  
How was Andrews able to report these baptisms when the only members of 
Churches of Christ in Okitsu were herself and Naemura? When she was working in 
Tokyo, Andrews began to develop close working relationships with male Japanese 
preachers. One such preacher was Otoshige Fujimori (1872-1962), one of the most 
significant preachers and leaders among Japanese Churches of Christ before World War 
II.44 Andrews frequently called on him to come to her small congregation to preach as 
	
41 Don Carlos Janes, “Missionary Notes,” Word and Work 13 (November 1920): 342.  
 
42 Andrews, “Report on the Work in Okitsu,” 1047.  
 
43 Bradley, “The Sarah Andrews Mission,” 757.  
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well as baptize new converts. Fujimori was more than happy to answer Andrews’s call 
and often traveled more than ten hours by train to assist the small church in Okitsu by 
preaching, baptizing converts, and holding multi-day revival meetings.45 He never took 
credit for the work that Andrews and Naemura did in the village but always cited the 
efforts of the two women as the basis for the new congregation and its subsequent growth 
in Okitsu. In the November 1920 issue of Word and Work, Fujimori wrote Don Carlos 
Janes reporting that he had baptized more individuals at Okitsu, “I baptized five at 
Okitsu, however it is not my preaching, but their honest work.”46  
Yunosuke Hiratsuka, a prominent preacher and leader among Japanese Churches 
of Christ, made a similar observation when he conducted a revival meeting in Okitsu at 
Andrews’s invitation, “Miss Andrews and Miss Naimura [sic] are the foundational 
workers at Okitsu indeed. They are loved by the people in this town. The work is so 
	
44 Fujimori converted to Christianity during a tour of America in Detroit, Michigan, in 
1894 and became a prominent minister among Japanese Churches of Christ. He helped start and 
operate what was meant to be a self-sufficient Christian colony and farm in rural Japan, the 
“Helping Hands Mission,” alongside Churches of Christ missionary F. A. Wagner (1836-1901) in 
1897. After Wagner’s death in 1901, Fujimori ran the mission alone. Throughout his career as a 
Churches of Christ minister, he also participated in evangelistic activities across Japan. For more 
information on Fujimori’s life and work see Robert E. Hooper, If Your Enemy Hungers Feed 
Him: Church of Christ Missionaries in Japan, 1892-1970 (Abilene, TX: Abilene Christian 
University Press, 2017), 63-90 and Yukikazu Obata, “Against the Odds: J. M. McCaleb’s 
Missionary Vision of Universality in the Context of Imperial Japan, 1892-1945” (PhD diss., 
Fuller Theological Seminary, 2016), 69 and 219. 
 
45 See Andrews, “Report of Work in Okitsu,” 494 and Andrews, “Report of the Work in 
Okitsu,” 1046. Andrews would often use her funds to pay for the travel expenses of the Japanese 
preachers who came to work with her. See Sarah Andrews, “Report of Funds for Last Quarter, 
1920,” Gospel Advocate 63 (May 12, 1921): 458. 
 
46 Don Carlos Janes, “Missionary Notes,” Word and Work 13 (November 1920): 432. 
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blessed there.”47 While both Fujimori and Hiratsuka, the two most significant Japanese 
Churches of Christ leaders before World War II, were happy to help Andrews and 
Naemura in their work, they also recognized that its success was dependent on Andrews 
and Naemura’s continued presence in Okitsu, and not their occasional visits. Andrews, 
for her part, could trust Japanese preachers like Fujimori and Hiratsuka to fill in the gaps 
of the work in Shizuoka Prefecture that were present because of Churches of Christ 
doctrine on gender roles.48  
In her first report in the Gospel Advocate after moving away from Tokyo to start 
her independent work, Andrews made it clear that relying on Japanese preachers was a 
critical part of her and Naemura’s method and plan in the village, “We will sow the seed 
in the homes and then have some of the native brethren from Tokyo or elsewhere come 
and do some public preaching, and perhaps there will be some who will wish to be 
baptized.”49 While Andrews sought to develop close partnerships with male Japanese 
Churches of Christ preachers, she never asked American male Churches of Christ 
missionaries to help her with the same activities that she and Naemura relied on Japanese 
ministers to conduct (i.e., preaching, conducting revival meetings, and baptizing 
converts). Andrews never gave a reason for prioritizing the help of Japanese preachers in 
	
47 Yunosuke Hiratsuka, “A Report of Evangelistic Work at Okitsu and Shioda-Mura,” 
Missionary Messenger 8 (March-April 1920): 3-4.  
 
48 Another Japanese preacher, Sakehiso Ishiguro (n.d.), also made evangelistic visits to 
Okitsu during the first few years of Andrews’s work there. For his report on her work, see 
Sakehiso Ishiguro, “Report of Evangelistic Work at Okitsu,” Missionary Messenger 8 (February 
1920): 3.  
 
49 Sarah Andrews, “Okitsu,” 1023.  
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her work over and against American missionaries. Perhaps one reason she relied on 
Japanese ministers was that these relationships would enable her to maintain her 
independence from the male American missionaries.  
Andrews’s fears were not unfounded. J. M. McCaleb was a notorious 
micromanager and extremely controlling of both the American missionaries and Japanese 
workers at his mission. For example, in 1913, after the death of American Churches of 
Christ missionary William J. Bishop who oversaw the work at the Koishikawa mission in 
Tokyo, McCaleb vehemently rejected the idea that Bishop’s wife Clara, would continue 
managing the mission. In McCaleb’s view, another male American Churches of Christ 
missionary, Clarence G. Vincent, should direct the mission rather than a woman. In a 
public and unpleasant series of articles in the Gospel Advocate, McCaleb and Clara 
Bishop fought one another over the future of the Koishikawa mission. In the end, Vincent 
did take control of the mission after Bishop’s blessing, but only under the condition that 
McCaleb be prevented from having any say in its operation.50   
Andrews arrived in Japan in 1916, just three years after this conflict between 
Bishop and McCaleb. Upon her arrival, she worked with both McCaleb and Vincent in 
Tokyo. Though Andrews never indicated it, she must have known some of the 
background concerning what happened at the Koishikawa mission. In that case, it was 
reasonable for her to rely on Japanese ministers to help her in her work, lest McCaleb try 
to displace her as he did with Bishop years earlier. Partnerships with Japanese Churches 
	
50 Jonathan Straker explores this conflict and its meaning for Japanese Churches of 
Christ, see Straker, “Changing Hands,” 91-104. 
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of Christ ministers was one way that she maintained her independence as a single 
Churches of Christ missionary woman. 
Partnering with Japanese preachers had another effect on the relationship between 
Andrews’s and Naemura’s work and Japanese Churches of Christ outside Shizuoka 
Prefecture: it strengthened the developing relationships between a growing network of 
Churches of Christ congregations in the country. Not only were Andrews and Naemura 
encouraging indigenous leadership at the Okitsu Church of Christ, but they were also 
strengthening the indigenous leadership of the denomination in Japan. This network of 
churches would not only be essential to the continued growth and sustenance of Churches 
of Christ in Japan, but it would also come to represent one branch of a nascent global 
Christian tradition. 
Fujimori and other Japanese Churches of Christ preachers, however, were only 
able to make occasional visits to Okitsu. They could not provide the daily, weekly, and 
monthly services that a growing congregation demanded. Moreover, it was not practical 
for Andrews and Naemura to rely on help that existed outside of Okitsu, let alone 
Shizuoka Prefecture, for the day-to-day operation of the new congregation that was 
forming in the village. As they recognized this situation, they encouraged local male 
converts to begin taking on leadership roles in the new congregation as soon as possible. 
For example, one of the first people that Andrews reported baptized by Fujimori was a 
naval officer whom she referred to as “Brother Aoki.”51 Andrews was overjoyed at both 
his conversion and the work he was willing to do among the people of the village,  	
51 Andrews, “Report of the Work in Okitsu,” 1046.  
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Brother Aoki, a former naval officer, was baptized in July. He is a man of 
deep faith and consecration and says he no longer expects to fight with a 
steel sword, but with the sword of the Spirit. He has done some street 
preaching here, and great crowds gathered to hear him . . . We believe 
with him that street preaching is the only way of reaching the great mass 
of people . . . We hope and pray that Brother Aoki may be greatly used of 
God in bringing these people from darkness to light.52 
 
Andrews and Naemura were willing to allow Aoki to be an integral part of their work 
soon after his conversion because he could do what they believed they could not: publicly 
evangelize in Okitsu and preach for the new congregation. After a short time, however, 
Aoki moved to Osaka on government orders to fill a teaching post. He frequently 
returned to Okitsu and eventually moved back to the village after his duties reached their 
conclusion, a year and a half after his initial departure.53  
Aoki was not the only new convert on whom Andrews and Naemura depended. A 
former Presbyterian who was in his late sixties, whom Andrews referred to as “Brother 
Sato,” also began preaching regularly for the small church in Okitsu.54 Like Aoki, Sato 
was able to step into leadership positions in the new congregation soon after his 
conversion at the urging of Andrews. As more Japanese men became baptized and 
converted to Churches of Christ, Andrews and Naemura would continue to place them in 
leadership positions in the congregation. 
While Andrews and Naemura made sure that the small, but growing, Churches of 
	
52 Ibid., 1046-1047. 
 
53 Sarah Andrews, “News Items from Okitsu, Japan,” Gospel Advocate 62 (December 9, 
1920): 1192. 
  
54 Ibid., 1191.  
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Christ congregation in Okitsu would be supported by indigenous male leadership in the 
short term, they also made long term plans for developing Japanese leadership at the 
Okitsu Church of Christ. Almost a year after Andrews and Naemura moved to the village, 
I. B. Bradley reported that Andrews had written him about two young Japanese men, 
recently baptized, who wanted to study at David Lipscomb College in Tennessee to “. . . 
pursue the study of the Bible and become better acquainted with Christian work and 
living, expecting to spend their lives in teaching Christianity to their own people.”55 A 
few months later, in the December 9, 1920 issue of the Gospel Advocate, Andrews 
elaborated on the situation.56 A young man, whom she referred to as “Brother 
Takeyama,” was expecting to move to the United States for three years, where he would 
study at David Lipscomb College to become a minister.57 By identifying and 
recommending potential Japanese ministers to her supporters and using her network to 
	
55 Bradley, “The Sarah Andrews Mission,” 757. David Lipscomb College, established as 
Nashville Bible School in 1889 and presently known as Lipscomb University, was the most 
important Churches of Christ educational institution in the early twentieth century. The school 
was begun both to serve the poor, in contrast to Vanderbilt University, and be an alternative to a 
Baptist School in Nashville. Its mission and ethos reflected the character and commitments of its 
founders David Lipscomb and James A. Harding, with a focus on the in-breaking of God’s 
Kingdom and service to the poor.  Nashville Bible School also became a primary locus for 
Churches of Christ of missions training and sending in the late nineteenth and early twentieth 
centuries. For more information on the general history and establishment of Lipscomb University, 
see Williams, et. al., The Stone-Campbell Movement, 89 and Robert E. Hooper, “Lipscomb 
University,” in The Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster, Paul 
M. Blowers, Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 
2004), 482-484. For an in-depth analysis of the Nashville Bible School and its relationship to 
Churches of Christ missions efforts in the late nineteenth and early twentieth centuries, see 
Dagget, “The Lord Will Provide.” 
 
56 Andrews, “News Items from Okitsu, Japan,” 1191.  
 
57 Ibid.  
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help them receive an education in the United States, Andrews was working for the long 
term stability of not just the Okitsu Church of Christ, but also Japanese Churches of 
Christ in general.  
One final way that Andrews worked toward the long-term viability of a Church of 
Christ congregation in Okitsu was by teaching and training both potential male converts 
and recently baptized men herself. While Andrews had made it clear to her supporters 
early in her work that she would concentrate on working with women and children, this 
focus began to shift toward the end of her tenure in Tokyo. When Andrews worked with 
McCaleb, she spent a considerable amount of her time teaching both English classes and 
English Bible classes to women. As she was preparing to leave Tokyo, however, 
Andrews was teaching both men and women in these classes.  
By the time Andrews and Naemura had fully established their work in Okitsu, 
Andrews was conducting individual Bible studies with men and teaching Bible classes 
mainly composed of men as well. Her photo albums, housed at the Churches of Christ 
Heritage Center at Pepperdine University in Malibu, California, reveal as much. Several 
pages feature pictures of Andrews surrounded by Japanese men captioned, “Miss 
Andrews’ Bible Class” or “Bible Class.”58 Beyond photographic evidence that reveals the 
makeup of her classes, fellow Churches of Christ missionaries contemporary to Andrews 
not only wrote about her Bible studies with men but suggested that potential male 
converts who lived near Okitsu study with her. In a November 1920 article in Word and 
	
58 Sarah Andrews, “Photo Album,” Box 1, Sarah S. Andrews Collection no. 0115, 
Churches of Christ Heritage Center, Special Collections and University Archives, University 
Libraries, Pepperdine University. 
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Work, O. D. Bixler (1896-1968), a new Churches of Christ missionary to Japan, wrote at 
length about the same Brother Aoki that Andrews had asked to preach and evangelize in 
Okitsu.59 There Bixler recounted how he met Aoki on the coast near Tokyo and directed 
him to study with Andrews in Okitsu where Aoki lived, “I told him that Miss Andrews 
already had arranged to work in Okitsu, and that I hoped he would study the Bible with 
her.”60 Aoki followed Bixler’s advice and went on to become an essential part of the 
early life of the Okitsu Church of Christ.  
By 1920, Andrews had expanded her work to teaching and training men. Whether 
she received pushback or criticism from her supporters or the editors of Churches of 
Christ periodicals such as the Gospel Advocate is not clear.61 Perhaps she was able to 
make this expansion in her work for three reasons. First, since the majority of men 
Andrews taught were non-Christians, she and her supporters might have felt that she was 
not violating the doctrinal mandates of the denomination because they were not baptized. 
Technically, she would not be exercising authority over Christian men. Second, even 
though she mentored some men who were baptized Christians, she did so privately and 
	
59 O. D. Bixler, “The Joy of a Missionary’s Life,” Word and Work 13 (November 1920): 
343. O. D. Bixler came to Japan as a Churches of Christ missionary in 1919 and was instrumental 
in starting Ibaraki Christian College (presently Ibaraki Christian University) after World War II in 
1950. He was also associated with the premillennial Churches of Christ and was the source of 
some controversy in Japan. For more information see Thomas H. Olbricht, “Ibaraki Christian 
University,” in The Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster, Paul 
M. Blowers, Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 
2004), 412 and Hooper, If Your Enemy Hungers, 203-252. 
 
60 Ibid.  
 
61 I could not find evidence of pushback in her correspondence or among the Churches of 
Christ periodicals contemporary to Andrews. 
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out of extraordinary circumstances. Andrews grew up as a Christian and represented the 
religion to the village. Perhaps she thought that there were no other Christians in the 
immediate area who could adequately guide those men in their new faith. Moreover, 
since she studied with them privately, and not in any public assembly or context, 
Andrews may have felt that she was still working within the boundaries she set out for 
herself. 
Third, and finally, Andrews and Naemura continued to call on male Japanese 
Churches of Christ ministers to conduct the public aspects of ministry that were out-of-
bounds for Churches of Christ women. As Japanese ministers visited Okitsu to baptize 
new church members and conduct revivals in the village, Andrews would continue to 
report their activity in Churches of Christ periodicals, demonstrating her commitment to 
the gender roles prescribed (and proscribed) by the denomination.62 As long as Andrews 
avoided engaging in public ministry traditionally assigned to male members of the 
denomination, studied with baptized male members of the church in private, and taught 
Bible classes to non-Christian men, she was not stepping too far out of the role assigned 
to her by the denomination.  
A conservative woman teaching indigenous men who would eventually come to 
lead their churches was not unprecedented in Christian history. Andrews’s methods 
echoed those of Presbyterian missionary women who worked with the Nez Perces Native 
	
62 For example, see Bradley, “The Sarah Andrews Mission,” 756-757; Nellie Straiton, 
“Japan News Items,” Gospel Advocate 62 (September 2, 1920): 867; Andrews, “Report of Work 
in Okitsu,” 1046-1047; Sarah Andrews, “Report of Funds for Last Quarter, 1920,” Gospel 
Advocate 63 (May 12, 1921): 458; and Sarah Andrews, “Okitsu Japan Mission,” Gospel Advocate 
63 (December 15, 1921): 1220. 
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Americans in the Pacific Northwest from 1879 to 1927. Though the women could not be 
officially ordained in the denomination at the time, they could train and mentor Native 
American men who were on the path to ordination.63 To be clear, Andrews was pushing 
the boundaries of denominational gender roles and moving beyond her initial mandate of 
solely working with women and children. As she did so, however, Andrews was able to 
present her ministry to her supporters in a way that allowed her to continue work without 
criticism or interruption. 
The limitations Churches of Christ doctrine imposed on the scope of Andrews’s 
work, as well as her acceptance of the boundaries placed upon her, aided her in her 
success as a missionary. Since she could not engage in public ministry activities, such as 
preaching and baptizing new converts, Andrews developed a comprehensive program of 
leadership development that relied on Japanese men. First, she and Naemura called on 
male Japanese preachers who lived outside of Okitsu to come and help her where the two 
women could not work. Second, Andrews encouraged new male converts to help with the 
day-to-day aspects of public evangelism and running a church that were out of bounds for 
Churches of Christ women. Third, she identified male converts with the potential to 
become full-time ministers and used her social and denominational networks to help 
bring them to the United States for ministerial education. Fourth and finally, she 
expanded the scope of her work to teach and train potential converts and newly baptized 
	
63 Bonnie Sue Lewis discusses this in detail in “Women Missionaries and the Formation 
of Native Presbyterian Pastors in the Pacific Northwest.” See Bonnie Sue Lewis, “Women 
Missionaries and the Formation of Native Presbyterian Pastors in the Pacific Northwest,” in 
Gospel Bearers, Gender Barriers: Missionary Women in the Twentieth Century, ed. Dana L. 
Robert, 31-45 (Maryknoll: Orbis Books, 2002). 
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Christians who could take on the leadership roles designated for men by the 
denomination. For the rest of her career as a missionary, Andrews followed this four-fold 
method of developing indigenous leadership in her congregations. It was a method that 
would be proved effective.64 
 
Conclusion 
In this chapter, I argued that after Andrews and Naemura left Tokyo to start 
independent work in the small fishing village of Okitsu, Andrews ceased being an 
“assistant to our missionaries” and became “a worthy missionary” for two reasons. First, 
Andrews’s public participation in a theological debate over dispensational 
premillennialism and ecumenical activity in the pages of the Gospel Advocate won her 
the favor of Churches of Christ leaders. After going so far as to remove herself from 
McCaleb’s work in Tokyo because of his partnership with a former Episcopalian student, 
and also rejecting dispensational premillennialism in favor of an amillennial 
eschatological position, Churches of Christ leaders such as J. C. McQuiddy praised 
Andrews as a “worthy missionary” who embodied the values of an emerging amillennial 
mainstream in Churches of Christ.  
Second, Andrews’s and Naemura’s success in starting a Churches of Christ 
congregation in Okitsu, as an outgrowth of their educational projects among the children, 
	
64 While the three churches she planted in Shizuoka Prefecture faced the difficulty of 
enduring the challenges of World War II, they survived the war. Congregations started and 
overseen by male American Churches of Christ missionaries, however, either shut their doors or 
joined the United Church of Christ in Japan (the Kyōdan). I discuss this in chapter four. 
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women, and men of the village, demonstrated their ability and skill as Churches of Christ 
missionaries. The success of Andrews and Naemura in Okitsu showed the leaders of the 
denomination that not only was an international missions enterprise a viable endeavor for 
the denomination to invest in, but that single women could also successfully expand the 
denomination into new territory while staying within Churches of Christ doctrinal 
framework around gender roles. 
In becoming a “worthy missionary,” Andrews directly affected the development 
of Churches of Christ’s denominational identity in two ways. First, through the successful 
beginning of the work in Okitsu, Andrews and Naemura established a new branch of a 
nascent global denomination in southern Japan. Second, through her participation in the 
doctrinal debates in the Gospel Advocate, she furthered the development of two Churches 
of Christ identity markers that would become central to the denomination’s doctrine by 
the mid-twentieth century: sectarian isolationism and amillennial eschatology. 
Andrews had an indirect effect on the development of Churches of Christ identity 
as well. When the leaders of the denomination reframed their view of Andrews from “an 
assistant to our missionaries” to a “worthy missionary,” they were using Andrews as a 
mirror to reflect their self-understanding of the Churches of Christ’s changing identity. 
First, the controversy over premillennialism that Andrews participated in reflected how 
the denomination was beginning to solidify its domestic identity. Instead of being in a 
position of developing and consolidating what it meant to be a new denomination 
composed of groups of congregations that represented different regional theological 
orientations shortly after separating from Disciples of Christ, a new denominational 
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consensus was beginning to emerge that defined the core doctrines of Churches of Christ.  
Members of the denomination had their concerns over Andrews’s involvement in 
mission before she left in 1915 because there was so much work to be done among the 
congregations in the United States. By the mid-1920s, however, that work was well 
underway. Critical debates over doctrine set the parameters and the trajectory of the 
denomination’s regional development as its membership grew by thirty-six percent from 
317,000 to 433,000 between 1916 and 1926.65 In the eyes of Churches of Christ leaders 
like McQuiddy, Andrews was a “worthy missionary” because she embodied the emerging 
doctrinal consensus and orthodoxy of the rapidly growing denomination. 
Second, as Andrews and Naemura successfully started a new and growing 
Churches of Christ congregation in Okitsu, from the perspective of denominational 
leaders, the two missionaries demonstrated the viability of Churches of Christ 
international missions, even in the absence of the support of parachurch organizations 
like missionary societies. As the denomination grew domestically, its capacity to recruit 
and fund missionaries for international work increased. In 1916, when Andrews arrived 
in Japan, Churches of Christ supported sixteen missionaries.66 By 1926, this number 
doubled to thirty-three.67 After her arrival in Japan, a whole new generation Churches of 	
65 For more information on these statistics, see United States Bureau of the Census, 
Religious Bodies: 1916, vol. 2, Separate Denominations: Statistics, History, Doctrine, 
Organization, and Work (Washington, DC: United States Government Printing Office, 1919), 
207 and United States Bureau of the Census, Religious Bodies: 1926, vol. 2, Separate 
Denominations: Statistics, History, Doctrine, Organization, and Work (Washington, DC: United 
States Government Printing Office, 1929), 394.   
 
66 Elkins, Church-Sponsored Missions, 98.  
 
67 Ibid.  
		
135 
Christ missionaries would follow in her footsteps and would have a tremendous impact 
on the character of the denomination in the United States and abroad. People like George 
Benson (1898-1991) and Barney Morehead (1897-1991) would be transformed by their 
experiences outside of the United States and would return home to shape the identity of 
Churches of Christ in the second half of the twentieth century.68 When denominational 
leaders began to refer to Andrews as a “worthy missionary,” they were both 
acknowledging her orthodoxy and accomplishments abroad as well as a new stage in the 
development of Churches of Christ identity. The denomination was stable and growing in 
the United States as it was taking seriously the idea that it should spread its understanding 
of New Testament Christianity across the globe by planting churches. For people like 
McQuiddy and Bradley, Andrews was worthy of that task. 
	
68 George Benson became president of Harding College in Searcy, Arkansas, in 1936. 
There he created the National Education Program (NEP), which promoted fiscal conservatism 
and conservative American political values. The NEP was instrumental in moving Churches of 
Christ away from the Tennessee Churches of Christ’s apocalyptic stance against United States 
society, to American nationalistic values in the latter half of the twentieth century. For more 
information see L. Edward Hicks, “Benson, George Stuart (1898-1991),” in The Encyclopedia of 
the Stone-Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, 
and D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 73 and Stephen V. Crowder, The 
Field is the World: A History of the Canton Mission (1929-1949) of the Churches of Christ 
(Eugene, OR: Wipf & Stock, 2018). 
Barney Morehead would return to the United States after five years in Japan to become a 
prolific missions promoter for the denomination. In 1935, he started the Churches of Christ 
periodical World Vision, which was designed to report on the missions efforts of the 
denomination and recruit individuals into international missions that ran for twenty-six years. 
Morehead’s periodical had no connection with the parachurch organization, World Vision 
International. For more information, see George P. Gurganus and Dan G. Garringer, A Man with 
World Vision: A Biography of Barney Dallas Morehead and Nellie Hertzka Morehead (Winona, 
MS: J. C. Choate Publications, 1978), 35-44. 
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CHAPTER 3 
A MISSIONARY MARTYR 
  
 When Andrews began her career in 1915, her missionary treasurer described her 
as “an assistant to our missionaries.” As a single woman who sought to be a missionary, 
Churches of Christ leaders were unsure how she would fit into an international missions 
enterprise that the denomination had difficulty supporting. Furthermore, Churches of 
Christ were in the process of developing its regional American identity in the wake of its 
separation from the Disciples of Christ. In the mid-1910s, the denomination had an 
inward, regional focus, with reservations over how much energy and resources to invest 
in international missions.  
In the 1920s, this situation shifted. After Andrews both took a public stand in 
favor of an emerging mainstream theological consensus in the denomination, and 
successfully started a new mission in Okitsu, Japan, denominational leaders dropped the 
moniker, “an assistant to our missionaries,” and began to describe her as a “worthy 
missionary.” Andrews’s success as a missionary and her commitment to Churches of 
Christ orthodoxy reflected a growing realization about the development of the 
denomination’s identity. Its regional and doctrinal positions had become firmly 
established, and the prospect of international missions no longer seemed so daunting. 
Single women from the denomination could independently establish and run successful 
missions while remaining within the denomination’s strict boundaries surrounding their 
public roles in the church. 
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Between 1923 and 1936, Andrews and Naemura continued to enjoy success in 
their work in Shizuoka Prefecture as they moved beyond Okitsu to start two more 
congregations. During this period, however, the denomination’s image of Andrews 
shifted once again. The intersection of her success in Japan with the considerable, and 
often life-threatening, struggles with her health that came as a result of her dedication to 
and sacrifices for the work in Shizuoka Prefecture elevated her in the eyes of 
denominational leaders. By 1936, Andrews was no longer merely a “worthy missionary,” 
she was a “missionary martyr,” a person who displayed a willingness to sacrifice her 
health, and even her life, for the cause of spreading the gospel across the globe. As 
Andrews inhabited this image, Churches of Christ leaders would praise her in the pages 
of the denomination’s periodicals to inspire others to deepen their faith and dedicate their 
lives to international missions service. In this chapter I explore Andrews’s portrayal as a 
“missionary martyr” and the implications of this image for the further development of 
Churches of Christ identity. 
  
The Need for a New Building in Okitsu 
After almost a year and a half of work in Okitsu, Sarah Andrews and Iki Naemura 
were beginning to feel cramped. The public hall that they used to teach their kindergarten 
and Sunday school classes had become too small for their work. The tiny building was a 
constant source of frustration, 
One day as the children were being dismissed a drunken crowd came to 
use the building in the afternoon. Occasions like this are frequent, and, as 
a result, several of the chairs have been broken and the tables badly 
treated. The building itself is not suited for the work, being small and 
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inconvenient. There are usually about one hundred and fifty children 
present each Sunday, and we have only thirty-five chairs. Some sit on the 
tables and some on the floor . . . Also, the location of the building is such 
that every child must needs [sic] cross the railroad in getting to it. This 
means that the parents have little peace of mind, and, therefore, many will 
not allow their children to attend.1 
 
The townspeople were disruptive in their use of the public hall, the space was too small, 
and the children were not safe coming or going to school. If Andrews and Naemura 
wanted their work to expand, they reasoned, they would need to work out of a new 
location that had facilities suited to their needs and the safety of the children.2  
In addition to the difficulties surrounding her use of the public hall, Andrews 
found her living conditions dissatisfying. The small Japanese-style home she rented 
functioned as the church building for the Okitsu Church of Christ. The growing 
congregation conducted all of its worship services and Bible classes in the house shared 
by Andrews, Naemura, and Naemura’s mother.3 According to Andrews, this was an 
unsatisfactory arrangement because it violated cultural norms around using private homes 
as public meeting places. Congregants would often only go as far as the threshold of the 
front door out of fears that they were violating the privacy of the three women who lived 
in the house. If members of the congregation, after much persuasion, entered the house, 
they often brought gifts with them, following long-established Japanese cultural 
	
1 Sarah Andrews, “For Your Consideration,” Gospel Advocate 64 (November 4, 1920): 
1082. 
 
2 Ibid.  
 
3 Ibid.  
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traditions.4 This situation was less than ideal for a new church as it placed a significant 
cultural and economic burden on new converts who were required to participate in the 
life and rhythms of the congregation regularly. 
Additionally, Andrews felt that the actual condition of the Japanese-style house 
she rented was unsanitary. There were open sewers on two sides of the house, it was in a 
crowded location in the village, and one side of the house was attached to another home. 
Okitsu was also used as a medical retreat for individuals suffering from tuberculosis, and 
there were two or three patients housed near Andrews.5 Between the open sewers, 
crowded conditions, and persons infected with tuberculosis, Andrews feared for her 
health and the health of her two housemates.  
While her concerns may have been valid, it is also true that they could have 
partially been born out of a sense of Western superiority that was common among many 
American missionaries at the time.6 Many Churches of Christ leaders and missions 
advocates assumed that non-Western housing was not sanitary for Western missionaries. 
For example, in an article describing Andrews’s living conditions, Henry Leo Boles 
	
4 Ibid.  
 
5 Ibid.  
 
6 William R. Hutchison explores the way that the notion of “civilizing” a non-western 
culture interacted with missionaries’ desire to evangelize non-western peoples. The impulse to 
impose Western Civilization on non-western countries was by no means the overriding impulse 
made by Western missionaries in the nineteenth and twentieth centuries. As Hutchison points out, 
there were many different ways that missionaries dealt with this tension between “civilizing” and 
“evangelism.” Nevertheless, as products of their day, many Western missionaries in the 
nineteenth and twentieth centuries assumed the superiority of Western civilization as they went 
about their work in non-western countries. For more information on this discussion, see William 
R. Hutchison, Errand to the World: American Protestant Thought and Foreign Missions 
(Chicago: University of Chicago Press, 1987), 9-14. 
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(1874-1946), an editor of the Gospel Advocate, asserted that houses built by non-
westerners were not suitable for individuals used to American habits of living.7 J.M. 
McCaleb subscribed to this view as well, often referring to Western-style homes as 
“sanitary housing.” Not only did he live in a two-story Western-style home in Tokyo, but 
he also partnered with Don Carlos Janes, the prolific Churches of Christ missionary 
promoter, to begin a “Mission Homes Building Fund.”8 
Andrews believed that a new building similar to the Western-style homes 
McCaleb and Janes promoted was the solution to both her living situation and her 
frustrations with the village’s public hall.9 Rather than just building a new house, 
	
7 H. Leo Boles, “The Sarah Andrews Home Fund,” Gospel Advocate 64 (November 2, 
1922): 1037.  
 
8 See Don Carlos Janes and J. M. McCaleb, “The Japan Building Fund,” Word and Work 
14 (August 1921): 247 and Don Carlos Janes, “Bro. Bixler’s Home in Japan,” Missionary 
Messenger 11 (November 1933): 517. McCaleb’s home still stands in Tokyo as the “Zoshigaya 
Missionary Museum,” also known as the “McCaleb Old Missionary House” northwest of central 
Tokyo, located at 1 Chome-25-5 Zoshigaya, Toshima, Tokyo 171-0032, Japan. For more 
information, see “Zoshigaya Missionary Museum,” Japan Travel, accessed March 1, 2019, 
https://www.japanvisitor.com/japan-city-guides/japan-museums/zoshigaya-museum and [Official 
Zoshigaya Missionary Museum Website in Japanese], Toshima International City of Arts and 
Culture, last modified August 7, 2018, accessed March 1, 2019, 
https://www.city.toshima.lg.jp/129/bunka/bunka/shiryokan/kyusenkyoshikan/004412.html. 
Churches of Christ missionaries could take money out of the fund at no interest to buy 
Western-style prefabricated home kits that could be shipped anywhere in the world and 
assembled onsite. They began the fund in 1920 with a capital of $13,000. It quickly multiplied. 
By 1940 Janes and McCaleb had used the fund to purchase, ship, and assemble ten houses around 
the world. For more information on how the fund operated, see Jeremy Hegi, “One-Man 
Missionary Society: The Indefatigable Work of Don Carlos Janes,” Restoration Quarterly 58 
(2016): 218. 
 
9 Andrews never mentions the missionary fund started by Janes and McCaleb, though it 
was advertised in the denominational papers during the time Andrews was raising money for her 
home. It is likely that Andrews was still trying to keep distance between herself and McCaleb 
because of suspicions surrounding his stance on premillennialism in Churches of Christ. 
Moreover, Don Carlos Janes was not only the most prolific missionary promoter in Churches of 
Christ in the first half of the twentieth century, but his premillennial eschatology also drove his 
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however, she had a larger compound in mind that would also help her overcome the 
cultural difficulties congregants experienced by having church services in her current 
home. In a November 4, 1920 article in the Gospel Advocate entitled “For Your 
Consideration,” Andrews outlined her vision for the readers of the periodical.10 She 
wanted to build a two-story home on sanitary property away from exposed sewage and 
the tuberculosis ward. Andrews and Naemura would use the first floor for their work: a 
new night school for adults, the Sunday school, the kindergarten, church services, Bible 
classes, and home economics classes. The second floor of the building would be living 
space for Andrews, Naemura, and Naemura’s mother.11 Andrews estimated that the cost 
of the building and the land would be about six-thousand dollars. Rather than directly 
request the money from her supporters, however, she couched her request in the language 
typical of faith missionaries that relied on God’s special providence with hopes that God 
would, “. . . stir the minds of the people of God to action in this matter.”12 While it would 
be a few years before Andrews was able to acquire the funds and land she needed to 
complete this ambitious project, her vision of a large multi-purpose building would lead 
to the founding of a new church in Shizuoka City.13 
	
missions fervor. For more information on Janes’s premillennialism in Churches of Christ, see 
Hegi, “One-Man Missionary Society,” 222-226. 
 
10 Andrews, “For Your Consideration,” 1082.  
 
11 Ibid., 1082-1083.  
 
12 Ibid., 1083.  
 
13 Andrews’s vision for a two-story building that could house both her living quarters and 
her work would become a reality after World War II in Numazu, a small city just across the 
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On December 9, 1920, a month after Andrews wrote about the need for better 
facilities at Okitsu, she announced to her readers that she was returning to the United 
States for her first furlough because of her poor health.14 Andrews’s demanding schedule 
had taken its toll on her health and forced her to return home to recuperate.15  This 
episode would not be the last time this would happen during her career, and with each 
subsequent furlough, the health problems she experienced would become more severe.16 
In her absence, Naemura would oversee all of the work in Okitsu while Andrews would 
raise money in America to support them financially.17 Her return to the United States for 
her first furlough would not only help her recover her strength, but it would also allow 
her both to report on her work to her supporters and raise their awareness about the need 
for new facilities at Okitsu. 
 
First Furlough to the United States 
Andrews left Japan on January 7, 1921, and arrived in Avon Park, Florida, on 
February 4th.18 After several weeks of rest and recovery, Andrews regained her strength 
	
Suruga Bay from Shizuoka City in Shizuoka Prefecture. I discuss the Numazu Church of Christ in 
chapter four.   
 
14 Sarah Andrews, “News Items from Okitsu, Japan,” Gospel Advocate 62 (December 9, 
1920): 1192. 
 
15 Sarah Andrews, “Home Again,” Gospel Advocate 63 (May 12, 1921): 443.  
 
16 I discuss Andrews’s health in detail in the section below entitled, “Sarah Andrews: A 
Missionary Martyr.”  
 
17 Andrews, “News Items from Okitsu, Japan,” 1192.  
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and began a tour with her missionary treasurer, I. B. Bradley, and his wife, Minnie 
Bradley, through Alabama and Tennessee. As she toured the Southern heartland of 
Churches of Christ, Andrews reported on her work both to the congregations and 
individuals who supported her.19 On June 6, 1921, Andrews gave one such report to the 
Churches of Christ congregation in Moulton, Alabama.20 Dressed in a Kimono, she 
described Japanese customs and culture to the small congregation as she displayed some 
artifacts from the island nation and described their use. She also sang several songs in 
Japanese, including the national anthem of the country. Andrews ended her report with a 
description of the work in Okitsu: fourteen baptized in the first year, more than one 
hundred children attending the Sunday School, and a kindergarten that had to be limited 
to thirty-two students because of space.21 This program reflected her typical method for 
reporting on her work to the various American Churches of Christ congregations and 
officials that supported her. 
There was a significance to Andrews’s travels among American Churches of 
Christ congregations that reached beyond relaying the details and success of her work to 
her supporters. Andrews became a bridge between the rural people of the Southern 
United States and the rural people of provincial Japan as she toured through small towns 
	
18 See Andrews, “Home Again,” 444 and Andrews, “News Items,” 1192. Her family 
moved from Tennessee to Florida shortly after she left for Japan in 1916. 
 
19 Sarah Andrews, “Eighteen Months in the Homeland,” Gospel Advocate 64 (October 
12, 1922): 976.  
 
20 “News of Moulton and Lawrence County,” The Albany-Decatur Daily (June 6, 1921).  
 
21 Ibid.  
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in states like Florida, Tennessee, and Alabama. As she represented the rural American 
South to the people of Japan, she also introduced provincial Japan to the people of the 
United States. Most individuals living in places like Dickson, Tennessee, Avon Park, 
Florida, or Moulton, Alabama, did not have the opportunity to travel overseas, let alone 
the next state or even one county over. Moreover, the kind of media and information 
networks that exist and connect distant parts of the globe in the twenty-first century were 
absent in the early twentieth century. If a person wanted to know something about Japan, 
they could only read about it at their local library or in a missions periodical. 
Missionaries like Andrews brought these worlds to life as she recounted what it was like 
to live in Japan with vivid descriptions and presentations of the country’s culture and 
environment. For members of the Church of Christ Congregation in Moulton, Andrews’s 
report to them was likely the first time they saw a kimono or heard spoken Japanese. 
Such reports were not only vital to sustaining and raising funds required to 
support missionaries abroad, but they also were a part of the glue that bonded the far-
flung and scattered congregations of an emerging global Christian denomination together. 
As Andrews brought news of a distant and exotic people to the poor and rural Churches 
of Christ congregations of the American South, she showed them that the people of 
Okitsu were not so dissimilar in their daily lives. She also introduced new converts in 
Okitsu as members of the same denomination. To members of Churches of Christ in the 
American South, the Japanese people became fellow human beings whose circumstances 
were not dissimilar to their own. Their counterparts who worked hard to make ends meet 
in rural Japan were a part of the same global community of faith. When educational, 
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ministerial, or humanitarian needs arose in Japan, Andrews called upon her supporters to 
help their Japanese sisters and brothers in the faith, and they would respond with 
generosity.22 The transpacific bridge that Andrews helped construct between American 
Churches of Christ and Japanese Churches of Christ had the effect of beginning to 
transform the identity of the denomination from Western in its origins to global in its 
makeup and character.23 
After she completed her tour of churches in Alabama and Tennessee in the 
	
22 The most striking example is the response American Churches of Christ had to the 
Great Kantō Earthquake of 1923. The denomination raised almost one-thousand dollars in less 
than a month, directly after raising more than three-thousand dollars for Andrews’s home in a 
year. While these amounts of money may not seem significant compared to other American 
Christian denominations, bear in mind that in the 1920s, Churches of Christ were still a Southern, 
rural, and poor denomination with 433,714 members (over three-quarters of them lived in rural 
areas), 6,226 congregations, and 5,127 church buildings. At the same time, the Methodist 
Episcopal Church, one of the most significant denominations in both American Christian history 
and missions history, had over four million members, more than twenty-six thousand 
congregations, and a little more than twenty-five thousand church buildings. On average, 
Churches of Christ would spend $663 per year per congregation, while Methodists spent $3467 
per congregation. Taken in this context, the ability of the denomination to raise these amounts of 
money so quickly is quite remarkable. For more information on the response of American 
Churches of Christ to the Great Kantō Earthquake, see the section below entitled “The Great 
Kantō Earthquake.” For statistics on Churches of Christ, the Methodist Episcopal Church, and 
other Christian denominations in early twentieth-century America, see United States Bureau of 
the Census, Religious Bodies: 1926, vol. 2, Separate Denominations: Statistics, History, 
Doctrine, Organization, and Work (Washington, DC: United States Government Printing Office, 
1929), 394-400 and 918-939. 
 
23 In her article, “The Influence of American Missionary Women on the World Back 
Home,” Dana Robert explores the impact American missionary women had on the American 
congregations and denominations that sent them abroad. Andrews’s life and work reflect Robert’s 
thesis in the essay, that American missionary women, “. . . were hometown heroines known and 
beloved by their neighbors. They synthesized their middle American origins with their cross-
cultural experiences to build bridges between worlds—between West and East, North and South, 
the familiar and the exotic, the concrete and the spiritual.” Andrews inhabited this bridging role in 
Churches of Christ as she moved back and forth across the Pacific Ocean during the first half of 
the twentieth century. See Dana L. Robert, “The Influence of American Missionary Women on 
the World Back Home,” Religion and American Culture 12 (Winter 2002): 60. 
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summer of 1921, Andrews wanted to further her education at David Lipscomb College 
(formerly Nashville Bible School), just outside of Nashville, Tennessee.24 There, she 
would spend a year studying the Bible and church history so she could be better equipped 
for her work in Japan.25 The event that had the most significant impact on the future of 
Andrews’s work, however, was that during her year at Lipscomb College, she lived in the 
home of Margaret “Aunt Mag” Lipscomb (1842-1926).26 Lipscomb was the widow of 
David Lipscomb (1831-1917), not only the namesake for the college but also one of the 
most influential figures in the history of Churches of Christ and the Stone-Campbell 
Restoration Movement as a whole.27  
Despite being a widow of one of Churches of Christ’s most significant leaders, 
and a woman in a conservative Christian tradition, Lipscomb herself wielded 
considerable influence in the denomination.28 After her husband’s death in 1917, she 	
24  I. B. Bradley, “The Japanese Work,” Gospel Advocate 63 (August 25, 1921): 804. 
 
25 See I. B. Bradley, “Behold, Now is the Time,” Gospel Advocate 64 (November 2, 
1922): 1035. Before her return to Japan, several friends she made at the college gifted her with a 
complete set of biblical commentaries and a copy of “Josephus.” See Sarah Andrews, “Eighteen 
Months in the Homeland,” 976. 
 
26 Andrews, “Eighteen Months in the Homeland,” 976. 
 
27 For more information on David Lipscomb and his importance to the history of the 
Stone-Campbell Movement, see Robert E. Hooper, “David Lipscomb (1831-1917),” in The 
Encyclopedia of the Stone-Campbell Movement, ed. Douglas A. Foster, Paul M. Blowers, 
Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 480-482.   
 
28 There are currently no critical or scholarly monographs, essays, or articles on the life 
and influence of Margaret “Aunt Mag” Lipscomb. The majority of the information I gathered on 
her came from her husband’s biography and articles in the Gospel Advocate about her 
philanthropic work among the congregations of Churches of Christ. Between these two sources, it 
is apparent that she had considerable influence in the denomination and was a significant figure in 
the early institutionalization of Churches of Christ in the early twentieth century. See Robert E. 
Hooper, Crying in the Wilderness: The Life & Influence of David Lipscomb, 2nd ed. (Nashville, 
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continued to be a key figure and presence on the campus of Lipscomb college. She 
frequently opened her home to students and administrators alike who sought her counsel 
and fellowship.29 When Henry Leo Boles, the first president of the college and front-page 
editor of the Gospel Advocate, and the board of trustees contemplated changing the name 
of the Nashville Bible School to David Lipscomb College in 1918, they first asked 
Lipscomb for her permission to make the change.30 Boles’s and the administration’s 
consultation of Lipscomb over the name change of the college was not a unique 
occurrence. According to historian and David Lipscomb’s biographer, Robert E. Hooper, 
any time the college administration had to make a significant decision, they consulted 
Margaret Lipscomb first.31 Beyond her influence at the college, Lipscomb used her estate 
to support and fund a variety of good works operated by Churches of Christ 
congregations. For example, she frequently contributed to a “Home for the Aged” started 
by the Chapel Avenue Church of Christ. Upon her death in 1926, she left half of her 
estate to the congregation for its operation of the home, while the other half of her estate 
went to the Fanning Orphan School and the Tennessee Orphan Home.32  
	
TN: Lipscomb University Press, 2011), 256 and 268-270. Upon her death in 1926, the Gospel 
Advocate dedicated a whole issue to reflect on her life and influence in Churches of Christ. See 
“Mrs. David Lipscomb Memorial Number,” Gospel Advocate 68 (April 22, 1926): 361-384. 
  
29 Hooper, Crying in the Wilderness, 268.  
 
30 Robert E. Hooper, “Lipscomb University,” in The Encyclopedia of the Stone-Campbell 
Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and D. Newell 
Williams (Grand Rapids, MI: Eerdmans, 2004), 483. 
 
31 Robert E. Hooper, Crying in the Wilderness, 268.  
 
32 Margaret and David Lipscomb only had one child who died in infancy. Therefore, the 
entirety of their estate went to support charitable causes carried out by the denomination. See 
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Lipscomb combined her passion for philanthropy with her influence over the 
administration of Lipscomb College when Andrews came to stay with her for the 1921-
1922 academic year. By the Fall of 1922, Lipscomb had become thoroughly impressed 
with Andrews and her work in Okitsu. Now aware of Andrews’s need for better facilities 
for her work and especially her health, Lipscomb wrote Boles directing him to make an 
appeal for funds to the readers of the Gospel Advocate on Andrews’s behalf, 
Will you not make an appeal through the Gospel Advocate for funds to 
build such a house? Thousands of dollars were given by our churches to 
feed the starving children of Belgium and Armenia. Can we not be as 
generous to send the Bread of Life to the spiritually starving? I hope this 
may meet your approval and that a space in the paper may be kept for 
acknowledging such offerings as may be sent. Appeal especially to our 
sisters, and let us do at once what is needed. You know how limited my 
resources are now, but I will gladly head the list with one hundred 
dollars.33 	
Hooper, Crying in the Wilderness, 76-77 and 269-270. It is also worth mentioning that Margaret 
Lipscomb falls into an old but prominent pattern in the history of Christianity: women as 
fundraisers and institution builders. Woman as institution builders in Christianity is a well-
documented historical theme that can be found in the biblical text to the present day. For 
example, in Luke 8:1-3, a group of women (Mary Magdalene, Joanna, and Susanna) supported 
Jesus and his disciples with their resources. As a somewhat more contemporary example, in her 
book, Righteous Discontent, Evelyn Brooks Higginbotham documents how African American 
women built the institutions of the National Baptist Convention in the late nineteenth and early 
twentieth centuries. See Evelyn Brooks Higginbotham, Righteous Discontent: The Women’s 
Movement in the Black Baptist Church, 1880-1920 (Cambridge, MA: Harvard University Press, 
1993). In her book, American Women in Mission, Dana Robert shows how this theme of women 
institution builders extends into the American Women’s missionary movement. For example, in 
addition to her examination of various women’s missions boards and societies, Robert explores 
the early “Mite Societies.” Taking their inspiration from the story of the widow contributing a 
small amount of money to the temple in Jerusalem (though a large amount of money for her) in 
Mark 12:41-44, American women in the early nineteenth century organized groups like the 
Boston Female Society for Missionary Purposes. These groups would pool their resources to 
donate money to missions boards like the American Board of Commissioners for Foreign 
Missions (ABCFM). See Robert, American Women in Mission, 5. In his book, All Loves 
Excelling: American Protestant Women in World Mission, R. Pierce Beaver explores the subject 
of American women’s financial support of foreign missions in the first chapter, “’Females’ Bring 
Their Mites.” See R. Pierce Beaver, All Loves Excelling: American Protestant Women in World 
Mission (Eugene, OR: Wipf & Stock, 1968), 13-34. 
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Boles was quick to oblige Lipscomb’s request. He printed her letter in full in the Gospel 
Advocate and added his commentary extolling Andrews’s virtues as a missionary. He 
followed his glowing description of Andrews by encouraging the readers of the paper to 
contribute money to support her building project.34  
Lipscomb’s appeal to Boles began an extensive fundraising campaign for 
Andrew’s home that took place across most of the Churches of Christ periodicals being 
produced at the time. In the Gospel Advocate, regular contributors such as I. B. Bradley, 
Andrews’s missionary treasurer, and Robert S. King (n.d.), an elder at the College 
Church of Christ associated with David Lipscomb College and strong supporter of 
missions, wrote articles soliciting funds for the building project.35 In Word and Work, the 
preeminent paper among premillennial Churches of Christ, Don Carlos Janes asked his 
readers to give money as well.36 Even in the Texas-based Firm Foundation, articles 
began appearing in the weekly periodical asking for funds on Andrews’s behalf.37 By the 
time Andrews was ready to return to Japan at the end of 1922, fundraising efforts for the 
facilities at Okitsu were well underway. 
	
33 Quoted in H. Leo Boles, “An Appeal,” Gospel Advocate 64 (October 12, 1922): 972.  
 
34 Ibid.  
 
35 For example, see Robert S. King, “Our Missionary to Japan,” Gospel Advocate 64 
(October 26, 1922): 1015. As of the writing of this project, the College Church of Christ exists as 
the Granny White Pike Church of Christ.  
 
36 For example, see Don Carlos Janes, “Missionary Notes,” Word and Work 16 (February 
1923): 55.  
 
37 For example, see B. W. Boyd, H. W. Wrye, and E. H. Hoover, “Report of Mission 
Funds Handled,” Firm Foundation 39 (January 9, 1923): 8.  
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During Andrews’s furlough in the United States, the work at Okitsu, now 
overseen by her partner, Iki Naemura, continued to progress. Visiting Japanese preachers 
baptized several individuals, new members of the congregation continued to lead worship 
services in the small church, and the congregation chose to add a new Bible class for the 
members of the congregation and anyone interested in joining the church.38 Naemura 
continued to regularly teach the kindergarten, Sunday school, and private classes, which 
represented a combination of two hundred children a week, in addition to a home 
economics class for local women.39  
Beyond sustaining this impressive teaching load by herself, Naemura expanded 
her responsibilities by adding a special Monday evening class for boys. As Andrews 
described it, “These little boys were about the worst in town when we first got a hold of 
them. They had had little or no home training, but had spent most of their time on the 
streets, with all that that may mean.”40 Like Robert Raikes in late eighteenth-century 
England, the founder of the Sunday School Movement, Naemura started her Monday 
evening classes both to instill moral values and discipline in street children while also 
getting them off of the streets and out of trouble.41 A year after starting the class, it had 	
38 See Sarah Andrews, “News from Japan,” Gospel Advocate 63 (April 21, 1921): 373 
and J. M. McCaleb, “Moving Pictures,” Firm Foundation 47 (November 22, 1921): 3. 
 
39 See Andrews, “News from Japan,” 373; Sarah Andrews, “Okitsu Japan Mission,” 
Gospel Advocate 63 (December 15, 1921): 1220; and Andrews, “Eighteen Months in the 
Homeland,” 976-977. 
 
40 Andrews, “News from Japan,” 373.  
 
41 For more information on the Sunday School Movement, see Gino Pasquariello 
“Sunday School,” in Encyclopedia of Christianity in the United States, ed. George Thomas 
Kurian and Mark A. Lamport (New York: Rowman and Littlefield Publishers, 2016), 2225-2230. 
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grown to over twenty-five students.42  
Rather than receding or temporarily ceasing, through Naemura’s sustained efforts, 
the work in Okitsu expanded. Though Andrews continued to support the work while she 
was in America, she reported sending $510.40 to fund the mission at the end of 1921, 
Naemura demonstrated that she was more than capable of overseeing the project.43 
Naemura’s successes highlight how essential she was to Andrews’s work in Japan. Not 
only did Naemura make up for Andrews’s language deficiencies, but she also proved 
herself a capable partner both able to handle an intense teaching load and oversee a 
complex project. Though Andrews continued to use language that would reinforce a kind 
of hierarchy between the two women, often referring to Naemura as “my native helper, a 
faithful and earnest handmaiden of the Lord,” she also was quick to recognize her 
contributions to the work.44  
Throughout the life of their partnership, however, Andrews would continue to be 
the American face of their work as she attracted the curious citizens of Shizuoka 
Prefecture to their work. Moreover, in the United States, she garnered the majority of the 
credit and praise for the work in Shizuoka Prefecture from Churches of Christ leaders. 
This understanding of Andrews and her work persisted in the memory of the 
denomination long after her death, minimizing Naemura’s contributions to the 
	
42 Andrews, “Eighteen Months in the Homeland,” 977.  
 
43 Andrews, “Okitsu Japan Mission,” 1220.  
 
44 Andrews, “News from Japan,” 373.  
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establishment and continued success of their work.45 Andrews’s work in Okitsu and the 
viability of her future projects in other parts of Shizuoka Prefecture would not have been 
possible without Naemura’s partnership. Just as Shi Meiyu [Mary Stone] was 
indispensable to the establishment and success of the Bethel Mission in Shanghai, China, 
in the 1920s, Naemura played a critical role in Shizuoka Prefecture that at times exceeded 
Andrews’s contributions to the work.46  
This emphasis on Andrews’s primacy in the partnership between the two women 
by Andrews’s contemporaries reveals two critical aspects of Churches of Christ in the 
twentieth century. First, it shows a set of assumptions about Western superiority and 
white supremacy that stood in tension with the denomination’s development of a global 
identity: Naemura was not a full partner to Andrews because she was not a white 
Westerner.47 In 1941, however, when the Imperial Japanese Government threatened the 	
45 For example, while Robert E. Hooper certainly recognizes the partnership between 
Naemura and Andrews in his recent book, If Your Enemy Hungers Feed Him: Church of Christ 
Missionaries in Japan, 1892-1970, he continues to emphasize Andrews’s primacy in the 
relationship, “Never had two women accomplished so much in mission outreach as Sarah 
Andrews and Hettie Lee Ewing to a people across the Pacific Ocean . . .” See Hooper, If Your 
Enemy Hungers Feed Him, 40-46, 51-59, and 286-293.  
 
46 I discuss the relationship between Shi Meiyu [Mary Stone] and Jennie Hughes in 
chapter one as paradigmatic of the kind of relationship that Andrews and Naemura enjoyed 
between each other. For a more in-depth discussion of the work of Shi Meiyu and Jennie Hughes, 
see Daryl Ireland, “John Sung: Christian Revitalization in China and Southeast Asia” (PhD diss., 
Boston University School of Theology, Boston, 2015), 97-106. 
 
47 By “white supremacy,” I refer to a culture that seeks to uphold a set of embedded 
economic and social institutions that consistently produces a set of advantages and disadvantages 
based on racial characteristics. White members of Churches of Christ were not unique in holding 
these assumptions in the twentieth century. Their assumptions were symptomatic of a broader 
pattern of white supremacy and Western superiority in American society at this time. For more 
information on the role that white supremacy played in shaping American Christianity, see 
Douglas A. Foster, “White Supremacy and the Church: How White Christians Created and 
Perpetuated the Ideology of White Supremacy,” in Thinking Theologically About Mass 
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existence of Japanese Churches of Christ, American Churches of Christ leaders were 
quick to condemn this action and embrace the Japanese congregations as full members of 
the denomination.48 Perhaps this is one reason why the historiographical realization of the 
global diversity of Christianity only began to take place among Western scholars in the 
latter part of the twentieth century. Despite the reality of the shift away from European 
dominated Christianity in the early twentieth century towards the global south, at least 
since the 1960s, assumptions of Western superiority and white supremacy were so 
embedded in the Western academy that historians could not or were hesitant to recognize 
it. Second, Churches of Christ leaders’ emphasis on Andrews as the American face of the 
partnership further buttresses my argument in this study: Andrews was a critical lens 
through which Churches of Christ leaders observed the development of their global 
denominational identity. As a missionary, she was an essential bridging figure in this 
process: a western woman working in an eastern country. Through her reports and visits 
to the United States, she was able to help integrate the churches of exotic and unfamiliar 
Japan into the denominational family of Churches of Christ congregations. 
Despite the success that took place in Okitsu in Andrews’s absence, Naemura was 
ready for her return, 
I am sorry that you must leave dear ones soon, but there are many people 
wait [sic] for you here to hear and learn the Lord’s words from you. This 
is a hard country for the work, and I know it will be hard on you, but 
please bear that for the Lord’s sake, and many, many people here in Japan 
need your help. Also please remember that there are people who will 	
Incarceration: Biblical Foundations and Justice Imperatives, ed. Antonios Kireopoulos, Mitzi J. 
Budde, and Matthew D. Lundberg (New York: Paulist Press, 2017), 43-80. 
 
48 I discuss this in more detail in chapter four. 
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welcome you heartily and I am surely one of them.49 
 
If the demanding daily schedule that Andrews had once outlined for her readers was 
harmful to her health, then the grueling pace must have been difficult for Naemura as 
well. After two years in the United States, one of which was spent furthering her 
education, Andrews was also ready to return to Japan. With her strength recovered and a 
new sense of confidence in her ability to teach, she wrote her supporters saying,  
. . . there is a call from the islands of the sea, and though it is hard indeed 
to leave loved ones and friends again, I rejoice to soon resume my labors 
among the Japanese. One ceases to think of sacrifice, as such, in whole-
hearted service to others. With God’s help, I hope to sow the seed in my 
God-given sphere as I have never done before, trusting God for a bountiful 
harvest.50 
 
After traveling west through the United States and Canada, Andrews arrived in Seattle, 
Washington, to return to Japan. Rather than buying a ticket on a large, comfortable boat, 
as she had done in the past, she purchased a seat on a small boat set to leave at ten in the 
morning on Christmas Eve, December 24, 1923. The change in ticket price saved her 
eighty dollars, which she promptly deposited in the building fund.51  
 
Return to Japan 
When Andrews made her way back to Japan on January 11, 1923, she returned to 
	
49 Andrews, "Eighteen Months in the Homeland,” 977.  
 
50 Ibid., 976.  
 
51 Andrews’s choice to take a smaller boat back to Japan resulted in a rather harrowing 
voyage that she outlines in detail in a letter to Robert S. King. See Robert S. King, “A Letter from 
Sister Andrews,” Gospel Advocate 65 (March 15, 1923): 251.  
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a thriving mission. The church was continuing to grow as more individuals were 
baptized, and Japanese Christians continued to take leadership roles in its operation.52 
Andrews resumed teaching daily Bible classes to men and women alongside Naemura 
and her other Japanese coworkers. The educational work among the children of Okitsu 
continued, though the number of children they were teaching dropped to 175 from the 
200 that Naemura had previously reported.53 Despite the growth that took place in the 
mission after Andrews went to America on furlough, her return to Japan reminded her of 
the difficulties that her circumstances in the country presented to her work and her health.  
As she began writing letters back to her supporters in America, Andrews included 
details of the challenges that her small home and the public hall she and Naemura used 
for their classes continued to present. The thin walls and the small charcoal firebox of the 
Japanese-style rent house she lived in were not enough to keep them warm in the winter. 
Naemura’s mother was gravely ill, and the cold only exacerbated her condition.54 While 
the church was growing, this meant that there was less physical space for them to use 
during their worship services. The public hall Andrews and Naemura used for their 
kindergarten, Sunday schools, and children’s Bible classes became so crowded that they 
	
52 See Minnie Young Bradley, “Concerning Sister Sarah Andrews’ Trip,” Gospel 
Advocate 65 (March 22, 1923): 276; Minnie Young Bradley, “Conditions in Okitsu, Japan,” 
Gospel Advocate 65 (May 10, 1923): 455; Minnie Young Bradley, “News from Sister Sarah 
Andrews,” Gospel Advocate 65 (June 21, 1923): 597; and King, “A Letter from Sister Andrews,” 
252. 
 
53 Robert S. King, “The Sarah Andrews Mission,” Gospel Advocate 65 (August 23, 
1923): 814.  
 
54 Minnie Young Bradley, “Notes from Okitsu, Japan,” Gospel Advocate 65 (April 5, 
1923): 327.  
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had to remove all of the furniture to accommodate the number of students. Everyone, 
including Andrews and Naemura, had to sit on the floor for the duration of their lessons. 
Some children even sat in the doorway of the public hall so they could listen.55 As a 
result, Andrews considered closing the kindergarten until she could find a better location 
but ultimately decided against doing so.56  
The response to Andrews’s situation in the denominational papers was immediate 
as her most ardent supporters called on members of Churches of Christ to support her. I. 
B. Bradley’s wife, Minnie Young Bradley (1874-1924), began publishing regular articles 
in the Gospel Advocate asking readers for money.57 Her husband, as well as Robert S. 
King, also continued to solicit funds on her behalf.58 Among premillennial Churches of 
Christ, Don Carlos Janes raised support for Andrews’s building fund.59 All of their 
articles contained one thing in common: regular excerpts from personal correspondence 
with Andrews described how the facilities she had available to her impacted her work and 
	
55 Bradley, “News from Sister Sarah Andrews,” 596-597.  
 
56 Ibid.  
 
57 Some of Minnie Bradley’s articles, such as her August 2, 1923 article entitled, “News 
from Sister Sarah Andrews,” also contained excerpts of letters from Margaret Lipscomb. For 
more examples, see Bradley, “Concerning Sister Sarah Andrews’ Trip,” 275-276; Bradley, 
“Conditions in Okitsu, Japan,” 455; Bradley, “News from Sister Sarah Andrews,” 596-597; 
Bradley, “Notes from Okitsu, Japan,” 327; and Minnie Young Bradley, “News from Sister Sarah 
Andrews,” Gospel Advocate 65 (August 2, 1923): 751. 
 
58 For example, see I. B. Bradley, “An Urgent Call,” Gospel Advocate 65 (August 9, 
1923): 777 and King, “The Sarah Andrews Mission,” 814-815.  
 
59 Janes, “Missionary Notes,” 55. Despite Andrews’s public disavowal of dispensational 
premillennialism, Janes had such a strong commitment to promoting and supporting Churches of 
Christ missions that he ignored their doctrinal differences. 
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health. The congregations and individual members of the denomination responded 
positively to the fundraising campaign. By the end of August 1923, just ten months since 
Margaret Lipscomb directed H. Leo Boles to write about Andrews’s building idea in the 
Gospel Advocate, Andrews received more than three thousand dollars, just over half of 
the six thousand that Andrews initially requested.60 Soon, Andrews would have the 
money she needed to secure land and build the kind of facilities she needed for her work. 
The momentum she gained on this project in 1923, however, would be interrupted by one 
of the worst natural disasters in the history of Japan. 
 
The Great Kantō Earthquake 
Andrews and Naemura were neither in Tokyo nor Okitsu when the disaster struck. 
Every year Western missionaries who worked in Tokyo would retreat ninety-five miles 
north to the western-style resort town of Karuizawa in late August and early September to 
escape the heat and crowded conditions of the city. In 1923, all of the Churches of Christ 
missionaries working in the country planned to stay together at the hot springs near the 
town.61 Andrews, however, was in poor health and did not want to travel far away from 
	
60 Bradley, “News from Sister Andrews,” 751.   
 
61 Robert S. King, “The Japan Disaster,” Gospel Advocate 65 (November 8, 1923): 1091. 
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Okitsu. Alternatively, she traveled with Naemura to the small town of Nagaoka on the Izu 
Peninsula across the Suruga Bay from Okitsu, just two hours away by train. Once they 
reached the village, they rented a small cabin near hot springs that were said to have a 
variety of properties that would benefit Andrews’s health.62 Her original plan was to stay 
in Nagaoka until September 8th, three days before the new term for their kindergarten 
began.63  
Andrews’s plans would change. At 11:58 AM on September 1, 1923, a magnitude 
7.9 earthquake struck the Tokyo-Yokohama area. Ten thousand buildings were 
immediately flattened, and another 300,000 would burn to the ground in the conflagration 
that followed. Forty-five percent of the buildings in Tokyo and over ninety percent of the 
buildings in Yokohama were destroyed. The human cost was horrendous. The earthquake 
and fire left 2.5 million people homeless and killed over 140,000. Up to 1923, this was 
the most deadly and costly natural disaster in Japan’s history and the most devasting 
urban disaster in world history since the London fires of 1666.64 
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Just seventy-five miles away, Andrews was writing at her typewriter, and 
Naemura was responding to written correspondence when they experienced the massive 
shockwaves of the earthquake,  
We bounded out into an open space by the house which was used as a 
little vegetable garden, and there we clung together. I looked down and 
could see the ground move in waves, and it was hard really to stand at all. 
Of all the rattling! Our little house just bounced about, and some of the 
slides fell out, and one of the big wooden slides fell. The plaster was 
broken in places, and a shelf in the kitchen fell across the firebox where 
we had our dinner on cooking, and it was real hot when I found it. I surely 
thought the end was coming.65 
 
Andrews and Naemura spent the rest of the night outside, and because of the frequent 
aftershocks, they experienced seasickness.66 Okitsu was largely spared by the earthquake, 
with a few damaged buildings. The people of the village initially feared that a tsunami 
would strike them, but their concerns were ultimately unfounded since the earthquake 
took place on the east side of the Izu Peninsula, opposite Okitsu.67  
 Andrews and Naemura were initially cut off from Tokyo and Yokohama because 
the earthquake extensively damaged the railroads between the two cities and Okitsu. 
After a few days, they received news from Yunosuke Hiratsuka, the Japanese Churches 
of Christ minister leading the Kamitomizaka Church of Christ, that the church property in 
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66 Ibid. 
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Tokyo was damaged but not burned.68 Soon after Andrews received this news, she and 
Naemura were able to get to Yokohama by boat and then find a working train to take 
them to Tokyo.69 Once they arrived in the city, they were able to connect with Hiratsuka 
and another Japanese minister whom Andrews referred to as “Brother Takagi” to begin 
relief work.70  
The four co-workers quickly came up with a two-part plan to respond to the 
earthquake. At the suggestion of Andrews, they would spend their mornings doing 
evangelistic work in Ueno Park, where the government was providing food, fuel, and 
other resources to the people of the area.71 After preparing two evangelistic tracts, one for 
children and one for adults, they printed off twenty-thousand to take with them to the 
park.72 Upon their arrival, early in the morning, they would begin to sing hymns in 
Japanese in the distinctive a cappella style of Churches of Christ in order to draw a 
crowd.73 Hiratsuka and Takagi would then begin to preach while Andrews and Naemura 
	
68 Ibid., 1093.  
 
69 Sarah Andrews, “Letter from Japan,” Gospel Advocate 66 (January 31, 1924): 100.  
 
70 Ibid. Andrews states that Takagi was converted and taught by the significant Japanese 
Churches of Christ leader, Otoshige Fujimori. 
 
71 Ibid.  
 
72 Ibid. They used McCaleb’s school as a base of operations, and it had a printing press.  
 
73 Since Churches of Christ rejected the use of instrumental music, the denomination sang 
in a cappella four-part harmony during worship services. Andrews and her compatriots would 
have sung hymns in Churches of Christ distinctive a cappella style during their relief efforts at 
the park. A cappella singing has continued to remain a significant part of Churches of Christ 
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on musical instruments, the controversy over them, and their use in Churches of Christ, see D. 
Newell Williams, et. al., The Stone-Campbell Movement: A Global History (St. Louis, MO: 
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handed out tracts and Bibles to the people who wanted them.74 Afterward, they would 
disperse themselves among the crowd and the many rice and charcoal lines to distribute 
tracts, invite individuals to Sunday worship services and Bible study, and console them in 
their grief.75  
Andrews, Naemura, Hiratsuka, and Takagi would continue their evangelistic 
efforts until one o’clock in the afternoon when they would break for lunch. They would 
then spend the rest of the day moving throughout the poorest and hardest-hit districts of 
the city to provide food, clothing, kitchen implements, blankets, and money to the people 
in these places. The four of them would often work late into the night before returning to 
the Zoshigaya Gakuin (McCaleb’s School), which they used as their base of operations 
because of its central location and printing press.76 Between September 1, the day the 
earthquake struck, and November 17, 1923, Andrews and Naemura made three trips, each 
lasting around ten days, to provide earthquake relief in central Tokyo.77  
In the meantime, Andrews’s friends, family, and sponsors knew about the 
devastating earthquake but did not know what her condition was, let alone that of any of 
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the other American missionaries or the Japanese churches.78 In response to the situation, 
the editors of the Gospel Advocate immediately began to make appeals for relief funds on 
behalf of the Japanese people while they waited on news of the missionaries’ condition.79 
By the end of September, word had gotten out that all of the missionaries, including 
Andrews, were safe as the denomination’s religious periodicals, especially the Gospel 
Advocate, continued to raise money for disaster relief.80 On October 25, 1923, the editors 
of the Gospel Advocate announced that they had raised a total of $488.09 from 
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individuals and congregations throughout America between September 17th and October 
11th.81  Seven months later, by May 1924, they raised a total of $826.68 for relief 
efforts.82  
Finding a reliable person to oversee and use the funds in a responsible matter 
seemed to be an easy task on the surface. In 1923 there were several American Churches 
of Christ missionaries living in Japan, the majority of whom were working in Tokyo. 
Chief among them was J. M. McCaleb, who had been operating in the capital city since 
1892. McCaleb and the other male missionaries working in Tokyo, however, hardly 
reported on the earthquake. In the pages of the Churches of Christ periodicals during this 
time, there was little news concerning the steps they were taking to address the crisis that 
followed. McCaleb wrote one article in the Texas-based Firm Foundation, where he 
described the earthquake and asked for relief money.83 Afterward, there was no news 
about the disaster from the man who had been working for over thirty years in the city 
that was at the center of the earthquake’s devastation. Moreover, J. C. McQuiddy, editor 
of the Gospel Advocate, still had his suspicions of McCaleb and the other male American 
missionaries who worked in Tokyo because of their association with premillennial 
Churches of Christ in Louisville, Kentucky.84 
	
81 J. C. McQuiddy, “List of Donors to Japanese Sufferers,” Gospel Advocate 65 (October 
25, 1923): 1030. 
 
82 Sarah Andrews, “Report for 1923,” Gospel Advocate 66 (May 1, 1924): 413.  
 
83 J. M. McCaleb, “The Great Earthquake,” Firm Foundation 40 (October 30, 1923): 3. 
 
84 After McCaleb’s falling out with McQuiddy in the pages of the Gospel Advocate in 
1920, no report, article, or news from McCaleb appeared in the pages of the periodical until 
		
164 
Andrews, in contrast, continued to be on excellent terms with the editors of the 
Gospel Advocate and other denominational leaders. She had separated herself from 
McCaleb’s work in the late 1910s over ecumenical entanglements and had also publicly 
voiced her firm opposition to dispensational premillennialism to the approval of a 
growing amillennial mainstream in the denomination. When she went back to the United 
States in 1921 for her first furlough, she settled in Nashville with Margaret Lipscomb, for 
all intents and purposes the matriarch of Churches of Christ, after going on a goodwill 
tour throughout the America South visiting the congregations of the denomination. Who 
better to oversee the large sums of money for the relief efforts in Japan than the one 
missionary who had not only repeatedly proven herself to be above reproach in the eyes 
of the denomination’s leaders but had also gone to great lengths to establish strong 
relationships with individuals and congregations throughout America? The leaders and 
members of American Churches of Christ knew and trusted Andrews. 
On November 17th, after returning from a relief trip to Tokyo, Andrews received 
the first installment of the funds, 
I found your letter here with the inclosure [sic] for four hundred and 
eighty-eight dollars and nine cents, sent through the Gospel Advocate in 
behalf of suffering humanity in Japan. Overwhelmed at the existing 
conditions of the people and realizing the vast opportunities for Christian 
work, I fell upon my knees in thanksgiving for this liberal contribution, 
which will help greatly to carry out our hearts’ desire to render further 
material and spiritual aid in the name of Christ.85 
	
McQuiddy’s death in 1924. See Chapter 2 for more information on the falling out between 
McQuiddy and McCaleb, as well as its impact on Andrews’s work.  
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While Andrews was overjoyed at the amount of money she received from the American 
members and congregations of Churches of Christ for relief work, the fact that she was 
chosen to be the denomination’s point person for overseeing the funds’ use and 
distribution in Japan reflected her growing status in the denomination.  
Even as Andrews enjoyed her prominence in the denominational papers and 
continued her relief efforts, the issue of proper facilities for Andrews and her work 
continued to remain a pressing concern. In a December 27, 1923 article in the Gospel 
Advocate, Margaret Lipscomb was quick to remind the readers of the periodical of both 
Andrews’s successes and pressing needs, 
This is an unparalleled work in all our previous efforts in Japan. The 
harvest is evidently ripe. Funds are needed to carry on this work. A house 
must be provided immediately, that Sister Andrews may have a place to 
teach the hundreds of children that are coming to her and to help those 
who are now babes in Christ (Privately, of course). Don’t you want to help 
prolong the life and usefulness of this worthy woman? Don’t you want 
some part in this great work? Every Christian is a missionary, and must 
either go, give, or pray. Which kind are you?86  	
forwarding the funds to Andrews to be used in Japan. See McQuiddy, “List of Donors to Japanese 
Sufferers,” 1030.  
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As Lipscomb continued to write, she also made the readers of the Gospel Advocate aware 
of a new opportunity to solve Andrews’s need for better facilities. In order to allow relief 
and rebuilding efforts in Tokyo and Yokohama to continue as quickly as possible, the 
Japanese government had lifted a forty percent tariff that it had previously placed on 
American lumber.87 The removal of the tariff meant that Andrews would be able to 
receive a considerable discount on the same kind of imported Western-style prefabricated 
home kit that McCaleb and Janes had helped other Churches of Christ missionaries 
purchase with the “Mission Homes Building Fund.” Andrews, however, would not need 
help from McCaleb and Janes’s fund because, with the tariff on American lumber 
removed, the three thousand dollars she had raised was almost enough to cover the 
expenses for the project. Finding suitable land in Okitsu for Andrews’s new building was 
another matter altogether. 
 Since arriving in Japan in 1916 and being described as an “assistant to our 
missionaries” by her missionary treasurer, I. B. Bradley, Andrews, with the indispensable 
help of Naemura, started an independent mission and a new congregation. She stood up 
to the longest-serving missionary in the denomination, J. M. McCaleb, in the name of 
Churches of Christ orthodoxy and become a symbol for denominational purity and 
missionary success. Now she was acting as a reliable link between the American and 
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Japanese Churches of Christ, coordinating relief efforts and strengthening the 
transnational bonds of the denomination as she worked closely with Japanese ministers 
and lay workers to serve the people recovering from Tokyo’s devastation. By 1924, 
Andrews had become one of the preeminent missionaries of Churches of Christ.  
 
A House for Sarah Andrews 
 Soon after Andrews and Naemura returned to Okitsu from their final relief trip in 
November 1923, four of the Japanese Churches of Christ preachers they had been 
working closely with in Tokyo visited the village to hold a five-day gospel meeting. In 
preparation for the meeting, Andrews and Naemura handed out invitations, tracts, 
circulars, and erected a large meeting tent that they had brought with them from work 
they had been doing in Tokyo in a vacant lot near the village train station.88 Two of the 
Japanese preachers, Hiratsuka and Fujimori, baptized eighteen individuals during the 
revival, a record number in such a short period for Churches of Christ in Japan. While the 
two veteran preachers held meetings for adults, the two younger preachers that traveled 
with them taught two hundred children a day. After the revival was over and the four 
preachers returned home, a record number of people attended both Sunday morning 
worship services and Sunday evening Bible classes.89 
 During this meeting, two significant events happened. First, the young preacher 
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whom Andrews and Naemura had worked with in Tokyo, Takagi, agreed to move to 
Okitsu and become the full-time minister at the small congregation Andrews and 
Naemura started.90 Takagi had regularly been making trips to Okitsu to help the church 
there since the beginning of 1923. Between these visits and the relief work they did 
together in Tokyo, Andrews and Takagi developed a good working relationship with one 
another.91 When he informed Andrews of his willingness to work at Okitsu on a full-time 
basis, she was overjoyed. While a large part of Andrews’s ministry in Okitsu revolved 
around teaching children through Sunday Schools and the kindergarten, being able to 
place the future of the church she had started in the hands of a Japanese minister was a 
considerable relief that would allow her to begin new work elsewhere.92  
Second, Andrews was able to locate and purchase suitable land for her new house 
in Shizuoka City, the capital of the prefecture roughly ten miles away from Okitsu.93 In 
January 1924, Andrews was able to purchase a large piece of property in Shizuoka City 
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near the city center, situated between a high school and college.94 The next month, 
February 1924, Robert S. King officially announced that they had ordered Andrews’s 
house. 95 Andrews’s initial plan for the building that she outlined in 1920 was for a two-
story home. She and Naemura would use the first floor for the kindergarten, Sunday 
school, various Bible classes, and the Okitsu Church of Christ, while the second floor 
would contain their living space.96 The Great Kantō Earthquake changed their plans. 
After consulting with her supporters, especially Robert S. King and I. B. Bradley, 
Andrews felt that a one-story structure restricted to housing would be safer in the event of 
a future earthquake.97 In the future, she could build a facility that could house the 
educational work of the mission as well as a new congregation. To accommodate this 
change in plans, when Andrews purchased the parcel of land in Shizuoka City, she made 
sure it was large enough to include both buildings.98 
The Aladdin Company, based in Bay City, Michigan, and shipping out of 
Portland, Oregon, manufactured and shipped the home. It was set to be in Japan by the 
end of the month.99 Andrews’s new home made the national news as newspapers from 
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the Boston Globe to the Los Angeles Times carried the story, 
Friends of Miss Sarah Andrews of Moulton, Ala. shipped the material for 
an entire house to be erected by her in Japan. Miss Andrews is a 
missionary there and has been in the work for several years. Everything 
needed to put the house together was included in the shipment, including 
nails, bolts and screws.100 
 
Rather than sending a fully erect manufactured home, the Aladdin Company packaged 
and shipped all of the materials necessary to build the home along with building 
instructions written in English. Each piece was cut, named, and numbered so that, 
theoretically, any carpenter could quickly put it together.101 Building the home, however, 
did not go as smoothly as Andrews and her supporters initially anticipated. Though the 
building kit was shipped at the end of February, customs officials in Yokohama did not 
release it until early June.102 By the time the materials reached Shizuoka City, the rainy 
season had begun, further delaying construction efforts. Finally, since Andrews hired 
Japanese workers to construct the house, they could not read the English instructions 
included with the materials. With the help of Naemura, Andrews had to stay on the 
construction site throughout the time the home was being built to translate the English 
instructions into Japanese for the builders.103  
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In October 1924, the Japanese carpenters Andrews hired completed the small 
three-bedroom house. Andrews and Naemura moved in on the tenth and eleventh of the 
month and named the house “Victory,” keeping the name that the Aladdin company used 
to describe the building kit in its catalog.104 For Andrews and Naemura, the name not 
only described the end of the long and laborious process of raising the money, shipping 
the house, and building it, but “Victory” also marked a new beginning in their ministry in 
Shizuoka City.105  
 
Expanding the Work: New Churches in Shizuoka City and Shimizu 
 With the Church of Christ in Okitsu under the direction of a Japanese minister, 
Takagi, and her new home completed, Andrews was free to start new work in Shizuoka 
City. Like their previous work in Okitsu, Andrews and Naemura continued the same 
	
104 Robert S. King, “Letter from Sarah Andrews,” Gospel Advocate 66 (November 20, 
1924): 1117. The original Aladdin Company catalog that Andrews, King, and Bradley used to 
order the building kit is currently available online in the archives of Central Michigan University, 
where the papers of the Aladdin company are housed. The catalog contains full-color pictures of 
the home as well as several different layouts. Andrews chose “The Victory—Plan W.” According 
to the catalog, “Plan W offers you a porch, big living room and dining room, three splendid 
bedrooms, kitchen, bath and three bedroom closets.” This floor plan provided plenty of space for 
the three women (Andrews, Naemura, and Naemura’s mother) to live together comfortably. The 
kit cost $975, and the rest of the money in the building fund for the home was used toward 
purchasing the property, paying the Japanese builders, and furnishing the home.  In terms of the 
quality of materials and construction, Andrews’s home still stands, as of the writing of this 
dissertation, behind the Ōhiwa Church of Christ in Shizuoka City at 17-13 Ōiwahonchō, Aoi-ku, 
Shizuoka-shi, Shizuoka-ken 420-0884, Japan. See “The Victory,” in Aladdin Homes “Sold By the 
Golden Rule” 1923 Sales Catalog (Bay City, MI: The Aladdin Company, 1923), 2-3, accessed 
February 23, 2019, 
https://www.cmich.edu/library/clarke/ResearchResources/Michigan_Material_Local/Bay_City_A
laddin_CC/Documents/1923_annual_sales_catalog.pdf.  
 
105 King, “The First Missionary Home in Shizuoka Prefecture, Japan.” 292.  
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pattern of work as a way to reach out to the people in the area. They started a new 
kindergarten and a Sunday school, held regular Bible Classes in English, taught night 
classes to adults, and invited Japanese Churches of Christ ministers to preach, hold 
revival meetings, and baptize new converts.106 By the end of 1925, within a year of their 
move to Shizuoka City, they had established a new church, the Ōhiwa Church of Christ. 
In the meantime, the church in Okitsu continued to grow under Japanese leadership. By 
June 1927, the congregation had grown to sixty members and was meeting in a new 
church building, though it had to be partially supported through Andrews’s personal 
funds.107  
 In 1927, the same year that the Okitsu congregation built a chapel to serve their 
needs, Andrews was forced to return to the United States, along with Naemura, for an 
extended furlough because of poor health.108 In her absence, she was able to turn over her 
work in Shizuoka to a team of workers: Hettie Lee Ewing, a new single Churches of 
Christ American missionary woman who was a teacher from Texas and Kinji and 
Michiko Tahiro, siblings who were taught by Andrews and baptized by Fujimori.109 Kinji 
	
106 See King, “The First Missionary Home in Shizuoka Prefecture, Japan” 293 and Robert 
S. King, “News from Sarah Andrews,” Gospel Advocate 67 (August 13, 1925): 782-783.  
 
107 As of the writing of this dissertation, this building is still being used by the 
congregation in Okitsu. See Robert S. King, “The Sarah Andrews Mission,” Gospel Advocate 69 
(August 25, 1927): 799 and King, “News From Sarah Andrews,” 782.  
 
108 I discuss Andrews’s second furlough to the United States in more detail below.  
 
109 There has been no critical work done on the life and work of Hettie Lee Ewing, though 
she wrote an autobiography, and Bonnie Miller has provided an overview of her work in 
Messengers of the Risen Son in the Land of the Rising Sun. Before going to Japan as a missionary, 
she was trained as a teacher in Texas. She arrived in Japan in 1926 and left just before the 
beginning of World War II in 1940. During the war, she worked as a translator for the US 
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helped Ewing teach English Bible classes while Michiko helped her with the kindergarten 
and Sunday school.110 While Ewing, Kinji, and Michiko oversaw Andrews’s work, many 
of the same Japanese preachers who had visited her work in Okitsu, such as Fujimori, 
would also help the new church in Shizuoka.111 
 Three years later, in 1930, when Andrews and Naemura returned to Shizuoka, 
they learned that the church continued to grow in their absence. Visiting Japanese 
ministers baptized nineteen people.112 The next year, in 1931, the Ōhiwa Church of Christ 
had grown to the point that it was able to build a building on the same property as 
Andrews’s house. The church held its regular weekly meetings in the small chapel, while 
Andrews and Naemura used it for their work.113 In 1933, eight years after she moved to 
Shizuoka City and started new work, Andrews turned the oversight of the Ōhiwa Church 
of Christ to a former associate of Fujimori, a Japanese Churches of Christ minister whom 	
Government at various Japanese internment camps. After the war, she returned to Japan and 
worked there from 1947 to 1949, 1952 to 1964, 1966 to 1967, and 1968 to 1972. See Robert S. 
King, “Sarah Andrews and Her Helper, Miss Oiki Naemura,” Gospel Advocate 69 (March 3, 
1927): 206; Hettie Lee Ewing, She Hath Done What She Could: The Reminiscences of Hettie Lee 
Ewing, ed. Orlan Sawey and Nina Sawey (Dallas, TX: Temple Publishing Company, 1974), 55-
64; and Bonnie Miller, Messengers of the Risen Son in the Land of the Rising Sun: Single Women 
Missionaries in Japan (Abilene, TX: Leafwood Publishers, 2008), 157-159, 162, and 206.  
 
110 Ewing, She Hath Done What She Could, 55-64.  
 
111 Ibid.  
 
112 Don Carlos Janes, “Missionary Medley,” Missionary Messenger 8 (December 1930): 
329.  
 
113 Don Carlos Janes, “News and Notes,” Missionary Messenger 9 (December 1931): 
385. After Andrews and Naemura returned, Ewing moved to another part of Shizuoka city to 
begin a separate mission where she started the Miyamoto-Cho Church of Christ. An American 
bombing raid eventually destroyed the church's facilities during World War II, and the 
congregation disbanded. See Hettie Lee Ewing, “Miyamoto-Cho,” Word and Work 26 
(September 1933): 171. 
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she referred to as “Brother Kakinuma.”114  
Similar to what had happened in Okitsu almost ten years before, Andrews took 
the entrance of Kakinuma as the minister of the Ōhiwa Church of Christ as an 
opportunity to start new work. She set her sights on the port town of Shimizu just seven 
miles northwest of Shizuoka City and would continue to use her home as a base of 
operations for her work in Shizuoka Prefecture. When Andrews and Naemura started 
their work in Shimizu, they continued the same pattern of focusing on education and 
partnering with Japanese preachers to conduct revivals and baptize new converts.115  
Despite financial difficulties and difficulties with her health, Andrews’s method 
proved to be somewhat effective.116 By 1935, not only had a new congregation, the 
Shimizu Church of Christ, been established in the port city of Shimizu, but it was also in 
the process of building a small chapel to host its worship services.117 This time, instead of 
finding a Japanese minister to look after a new congregation, such as the one in Shimizu, 
Andrews decided to take her partnerships with Japanese Christians to another level. As 
	
114 Sarah Andrews, “From Sarah Andrews,” Word and Work 26 (July 1933): 135.  
 
115 By July 1935, Andrews had over 400 Children in three different Sunday Schools. See 
Sarah Andrews, “From Sarah Andrews,” Word and Work 26 (July 1933): 135 and Robert S. 
King, “Concerning Sarah Andrews’ Work,” Word and Work 29 (July 1935): 138.  
 
116 I discuss Andrews’s health problems below. Due to the Great Depression, Andrews’s 
financial support was drastically reduced from its previous level to a little more than forty dollars 
a month. Her financial situation became so tight that she moved out of her house in Shizuoka to 
live in the back of the new church building that was built on the same property. To make ends 
meet, she rented her house to Kakinuma, the new preacher at the Ōhiwa Church of Christ, and his 
family. See I. B. Bradley, “Appeal for Japan Work,” Gospel Advocate 76 (September 6, 1934): 
861. 
 
117 Bradley, “Appeal for Japan Work,” 861.  
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the Shimizu congregation was building its new chapel in 1935, Andrews’s health took a 
downward turn to the point that she would have to return to the United States for an 
extended furlough. Anticipating a long stay in America, she turned the oversight of her 
work to a Japanese minister, Tokuo Mazawa, who had been trained as a minister at David 
Lipscomb College in Nashville and was eager to return to Japan.118 Mazawa’s goal in 
taking over Andrews’s work was to make all of the congregations in Shizuoka prefecture 
independent of Western funding and support as quickly as possible.119 When Andrews 
left Japan in 1936, she did so with the thought that the work she had started almost 
twenty years before was in good hands. Upon her return in 1939, she would come to 
believe that she had misplaced her confidence in Mazawa.120 
 
Andrews’s Success as a Missionary 
When Andrews and Naemura left Tokyo to begin work independent from other 
Churches of Christ missionaries in Okitsu, they did so intending to start a “strong, wide-
awake, self-supporting church.”121 Instead of starting one church, they would establish 
three in Shizuoka Prefecture: the Okitsu Church of Christ (1919), the Ōhiwa Church of 
	
118 See Robert S. King, “Returns to Japan,” Gospel Advocate 77 (June 20, 1935): 596; 
Robert S. King, “Tokuo Mazawa,” Gospel Advocate 77 (October 3, 1935): 949 and 957; and 
Robert S. King, “Concerning Sarah Andrews’ Work,” Word and Work 26 (July 1935): 138. 
 
119 King, “Concerning Sarah Andrews’ Work,” 138.  
 
120 Mazawa took a leading role in trying to have Andrews forcibly removed from her 
home so that he could bring the Churches of Christ congregations in Shizuoka Prefecture into the 
Kyōdan during World War II. I discuss this situation in chapter four.  
 
121 Sarah Andrews, “Okitsu,” Gospel Advocate 61 (October 16, 1919): 1022.  
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Christ (1925), and the Shimizu Church of Christ (1933). The pattern was the same at each 
location. First, they started a kindergarten, a Sunday school, and provided other 
educational opportunities for the people in the area. Second, they relied on male Japanese 
Churches of Christ preachers to conduct revivals and baptize converts. Finally, once a 
church was established in an area, they would turn it over to a Japanese minister and 
move to a new location.122  
	
122 This pattern of establishing churches, turning them over to Japanese ministers, and 
moving to a new place to work echoes popular missionary methods like the “Indigenous Church 
Principle” developed by Rufus Anderson (1796-1880) and Henry Venn (1796-1873) in the mid-
nineteenth century as well as the “Nevius Plan,” associated with John Livingston Nevius (1829-
1893) in Korea in the late nineteenth century. The idea behind these methods was that rather than 
starting mission stations run by Western missionaries, missionaries should seek to plant churches 
that are self-governing, self-supporting, and self-propagating (also known as the “three-selfs” 
principle). By approaching missions this way, missionaries could theoretically work themselves 
out of a job by planting vibrant churches with indigenous leaders. See Henry Venn, To Apply the 
Gospel: Selections from the Writings of Henry Venn, ed. Max Warren (Grand Rapids, MI: 
Eerdmans, 1971); Wilbert R. Shenk, “Venn, Henry (1796-1873),” in Biographical Dictionary of 
Christian Missions, ed. Gerald H. Anderson (Grand Rapids, MI: Eerdmans, 1998), 698; Rufus 
Anderson, To Advance the Gospel, ed. R. Pierce Beaver (Grand Rapids, MI: Eerdmans, 1967); 
David M. Stowe, “Anderson, Rufus (1796-1880),” in Biographical Dictionary of Christian 
Missions, ed. Gerald H. Anderson (Grand Rapids, MI: Eerdmans, 1998), 20; and Everett N. Hunt, 
Jr., “Nevius, John Livingston (1829-1893),” in Biographical Dictionary of Christian Missions, 
ed. Gerald H. Anderson (Grand Rapids, MI: Eerdmans, 1998), 490. In Churches of Christ, 
prolific missionary promoter Don Carlos Janes propagated this idea among the missionaries of 
Churches of Christ in the 1920s and 1930s. His introduction to the “Indigenous Church Principle” 
was through Roland Allen’s (1868-1947) book, The Establishment of the Church in the Mission 
Field: A Critical Dialogue. As Janes discussed and promoted the “Indigenous Church Principle,” 
however, he used language from Allen’s most famous book, Missionary Methods: St. Paul’s or 
Ours? Though Andrews never mentions whether she was explicitly attempting to apply Allen’s 
methods to her work, she would likely have been aware of the idea of planting self-governing, 
self-supporting, and self-propagating churches via Janes and his promotion of Allen’s work. For 
more information on Janes’s promotion of the “Indigenous Church Principle,” see Jeremy Hegi, 
“Don Carlos Janes: One-Man Missionary Society” (master’s thesis, Abilene Christian University, 
2012), 78. For more information on Roland Allen and his work, see Roland Allen, Missionary 
Methods: St. Paul or Ours? A Study of the Church in the Four Provinces (London: R. Scott, 
1912) and Charles Henry Long, “Allen, Roland (1868-1947),” in Biographical Dictionary of 
Christian Missions, ed. Gerald H. Anderson (Grand Rapids, MI: Eerdmans, 1998), 12-13. 
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Andrews based her work on the foundation of partnerships with Japanese 
Christians. Though both Andrews and her supporters frequently described Iki Naemura as 
her “native helper,” Naemura was a true partner in the work as she helped Andrews 
through translation and teaching. Depending on preachers like Otoshige Fujimori and 
Yunosuke Hiratsuka, allowed Andrews to navigate the conservative gender norms of the 
denomination as they regularly visited the churches and performed the ministerial duties 
Andrews was proscribed from doing by Churches of Christ. Without her reliance on 
Japanese partners and leadership, Andrews’s work as an American Churches of Christ 
missionary in Japan would have surely failed.  
In the context of Churches of Christ missions to Japan from 1892 when J. M. 
McCaleb arrived in Tokyo to 1936, Andrews and Naemura’s work represents one of the 
denomination’s most successful missions efforts in Japan. Never before had anyone in 
the denomination moved so quickly from one location to another while turning churches 
over to the supervision of Japanese Christians, or indigenous Christians in other 
locations. Andrews’s missionary Treasurer, I. B. Bradley, along with other Churches of 
Christ leaders such as Robert S. King, and Samuel Henry Hall (1877-1961), a prolific 
Churches of Christ preacher and evangelist, recognized Andrews’s success, 
Sister Andrews has been instrumental in building up a permanent work 
and has received hearty praise from the native Christians associated with 
her for her untiring zeal and her loyalty and faith in the great cause. I have 
been told by two natives that the work Sister Andrews has done is 
surpassed by no other missionary.123  	
123 I. B. Bradley, “Sister Sarah Andrews’ Return to Japan,” Gospel Advocate 72 (March 
27, 1930): 302. Robert S. King would make similar remarks in later articles. See Robert S. King, 
“Concerning Sarah Andrews’ Work,” 138. For more on Hall, see his short obituary, M. Norvel 
Young, “S. H. Hall,” Firm Foundation 78 (August 8, 1961): 507. 
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Andrews left the United States in 1916 as an “assistant to our missionaries,” according to 
Bradley, but twenty-three years later, by 1939, to many of the leaders in the 
denomination, she proved herself one of the most capable and successful missionaries 
that Churches of Christ had sent out in the early twentieth century.124 
Over the first twenty years that Andrews spent working in Japan, from 1916 to 
1936, she not only proved herself a capable missionary but also became a reliable source 
of denominational orthodoxy in Churches of Christ’s missions. The American leaders of 
the denomination trusted her to the point that when the Great Kantō Earthquake struck 
Tokyo and Yokohama, they depended on her to oversee and coordinate relief funds sent 
from the United States rather than male Churches of Christ missionaries who were 
working in the country at the same time. By 1936, Andrews had gained considerable 
status and influence in both American and Japanese Churches of Christ despite her status 
as a woman in a conservative denomination. Her successes in her work in Shizuoka 
Prefecture and the pages of the denomination’s periodicals, however, were not the only 
avenues through which she gained influence in the denomination. Andrews’s 
considerable and consistent struggles with her health further increased her 
denominational capital as she became a martyr for Churches of Christ missions and a 
denominational exemplar of self-sacrifice. 
 
	
124 I. B. Bradley, “Called Aside,” Gospel Advocate 81 (October 19, 1939): 978, 991.  
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Sarah Andrews: A Missionary Martyr  
Since her arrival in Japan in 1916, Andrews had always struggled with severe 
health issues. During her first year in Tokyo, she developed what she called a “nervous 
affection” that almost forced her to leave the country.125 The next year, in 1917, she had 
surgery for appendicitis.126 In 1921, between a strenuous work schedule and living near a 
tuberculosis ward surrounded by open sewage, Andrews’s failing health forced her to 
return to the United States for an extended furlough. After her return to Japan in 1923, 
her situation improved. Andrews had regained her strength and was able to raise enough 
money to build a Western-style house in Shizuoka City. Her health would not hold. By 
1924, as the new house was being constructed in Shizuoka City, Andrews began sending 
reports that her health was in decline.127 Within a year, at the request of her doctor in 
Shizuoka City, Andrews had to go to Tokyo to see a specialist. After an examination and 
a chest x-ray, the doctor found lesions consistent with Tuberculosis (TB) in both lungs.128  
	
125 Sarah Andrews, “A Two-Years’ Stay in Japan,” Gospel Advocate 60 (March 14, 
1918): 250.  
 
126 J. M. McCaleb, “Moving Pictures,” Missionary Messenger 5 (May 1917): 1.  
 
127 Robert S. King, “News From Miss Sarah Andrews,” 795.  
 
128 Robert S. King, “Illness of Sister Andrews,” Gospel Advocate 67 (May 14, 1925): 
462. Tuberculosis (TB) results from the infection of the lungs by an airborne bacterium, 
Mycobacterium Tuberculosis. While it can be somewhat difficult to become infected by TB, 
someone who has experienced prolonged exposure to the pathogen coupled with a compromised 
or weak immune system makes that person especially susceptible to the disease – all of which 
reflects Sarah Andrews’s situation in 1925. She was already weak from previous illness and lived 
near a TB ward and three TB patients in Okitsu. Symptoms of TB include cough, a productive 
cough (blood and sputum) loss of weight and appetite, chills and night sweats, or bone pain. 
Untreated, a TB infection often leads to death. In 1925, the primary means by which doctors 
diagnosed TB in patients was by viewing an x-ray of the chest for lesions produced by the 
disease. They had yet to develop the kind of technology that contemporary doctors use to test for 
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For Andrews, this was a devastating diagnosis. TB had long been the bane of 
Western missionaries in Japan, and Churches of Christ missionaries were no exception.129 
Two of the first missionaries the denomination sent to Japan at the turn of the century, 
William J. Bishop (1872-1913) and his wife Alice Bishop (1873-1900), died of TB 
within a few years of beginning their work.130 Following the advice of her doctor, 
Andrews spent the summer and the rainy season of the country in northern Japan at a 
high altitude, with the plan of spending the winter back in Shizuoka.131 Writing a lengthy 
letter from her retreat on an island in northern Japan, Andrews shared the good news that 
a recent x-ray of her chest revealed that the infection had not spread too far before she 
	
and diagnose TB. For more information, see American Lung Association Scientific and Medical 
Editorial Review Panel, “Learn About Tuberculosis,” American Lung Association, last modified 
December 14, 2018, accessed February 27, 2019, https://www.lung.org/lung-health-and-
diseases/lung-disease-lookup/tuberculosis/learn-about-tuberculosis.html and American Lung 
Association Scientific and Medical Editorial Review Panel, “Diagnosing and Treating 
Tuberculosis,” American Lung Association, last modified December 13, 2018, accessed February 
27, 2019, https://www.lung.org/lung-health-and-diseases/lung-disease-
lookup/tuberculosis/diagnosing-and-treating-tuberculosis.html. 
 
129 In the late nineteenth and early twentieth centuries, Japan experienced a widespread 
TB epidemic that coincided with the industrialization of the country. For more information, see 
Toru Mori and Nobukatsu Ishikawa, “Tuberculosis in Japan before, during, and after World War 
II,” in Tuberculosis and War: Lessons Learned from World War II, eds. John F. Murray and 
Robert Loddenkemper (New York: Karger, 2018), 188-196. TB continues to be an issue for 
foreign nationals who live and work in Japan. See Julian Ryall, “Japan Faces Rise in the Number 
of TB Cases Among Foreign Workers,” The Telegraph (London), October 1, 2018, accessed 
February 27, 2019, https://www.telegraph.co.uk/news/0/japan-faces-rise-number-tb-cases-among-
foreign-workers/.  
 
130 For more information on the life and work of William and Alice Bishop, see Don 
Carlos Janes, Missionary Biographies, vol. 1 (Louisville, KY: Janes Printing Company, Inc., 
1943), 31-32, and Shawn Z. Daggett, “The Lord Will Provide: James A. Harding, J. M. McCaleb, 
William J. Bishop, and the Emergence of Faith Missions in the Churches of Christ, 1892-1913,” 
(ThD diss., Boston University School of Theology, Boston, 2007), 270-340. 
 
131 King, “Illness of Sister Andrews,” 462.  
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began treatment and that her prognosis was promising. She was, however, still worried 
that she would have to give up working in Japan or worse, 
Of course I must be careful for awhile[sic] yet not to overdo in order to 
keep my fever down . . . I don’t want to impose on the church, and know 
that I owe something to my friends and loved ones, as well as to my body, 
but it would be hard to give up this work entirely. Nobody knows just 
what it would mean, except those who have had a similar experience. 
Folks in the homeland talk about giving up all and coming being a 
sacrifice! To me, having to leave would be the real sacrifice . . . Of course 
I may have to go, and will if it seems best later on, though, as far as my 
wishes are concerned, I would like to go to heaven from Japan.132 
 
Andrews’s description of her situation alarmed her American supporters. By this time, 
Churches of Christ periodicals regularly reported on Andrews’s declining health with 
increasing concern. In the September 1925 issue of Word and Work, a month after 
Andrews’s letter was printed in the Gospel Advocate, Don Carlos Janes, one of the 
leading missions promoters in the denomination, took these health reports to another 
level: 
“I may have to go (home) and will if it seems best later on, though as far 
as my wishes are concerned I would love to go to heaven from Japan.”—
Sarah Andrews. ** She does not regard going to the mission field as so 
great a sacrifice as being compelled to relinquish the work. ** This 
suggests that many Christians have something yet to learn about 
service.133 
 
At this point, Andrews ceased being merely a missionary who needed prayerful support. 
She had become a martyr for the cause of missions and an exemplar of self-sacrifice.  
	
132 Quoted in Robert S. King, “News from Sarah Andrews,” Gospel Advocate 67 (August 
13, 1925): 783. 
  
133 Don Carlos Janes, “On Foreign Fields,” Word and Work 18 (September 1925): 278.  
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 To portray a female missionary in this light and to use her story to encourage 
others to piety and mission service was not a new phenomenon in the story of the 
American women’s missionary movement. Andrews’s words in the quote above, “. . . I 
would love to go to heaven from Japan,” echo those of Harriet Newell (1793-1812), one 
of the first American missionary “martyrs” and examples of self-sacrifice for missions.134 
Newell and her husband, Samuel (1784-1821), were among the first missionaries sent out 
by the American Board of Commissioners for Foreign Missions (ABCFM) to work in 
India in 1812.135 After their arrival in the country, they were expelled from India by the 
British East India Company. During the subsequent lengthy voyage to a new destination 
for mission work, a pregnant Newell developed dysentery. After the birth and rapid death 
of her newborn son on the ship due to exposure during a dangerous storm, Newell’s 
health rapidly declined. One of her last thoughts before dying of consumption on the Isle 
of France near India was to tell her brothers and sisters that she had no regrets in 
choosing to be a missionary and exhorted them to repent of their sins.136  
	
134 In her book, American Women in Mission: A Social History of Their Thought and 
Practice, Dana Robert develops three models that missionary women inhabited in the early 
nineteenth century based on the lives of Harriet Newell, Ann Judson, and Roxana Nott – three of 
the first American missionary women. In describing the model she developed around Harriet 
Newell’s life and experience, Robert uses the term “missionary martyr” to describe the 
inspirational role that Newell inhabited for subsequent American foreign mission efforts. See 
Dana L. Robert, American Women in Mission: A Social History of Their Thought and Practice 
(Macon, GA: Mercer University Press, 1997), 39-42. 
 
135 David M. Stowe, “Newell, Samuel (1784-1821) and Harriet (Atwood) (1793-1812),” 
in Biographical Dictionary of Christian Missions, ed. Gerald H. Anderson (Grand Rapids, MI: 
Eerdmans), 492. 
  
136 Robert, American Women in Mission, 41.  
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 When news of Newell’s death at the age of nineteen reached American shores, it 
swept across the country. While many in churches throughout the United States felt that 
the early death of one of America’s first missionary women confirmed that women were 
not fit for missionary life, Newell’s husband Samuel, along with Dr. Leonard Woods, a 
professor of Christian Theology at Andover Theological Seminary, presented an 
alternative narrative. Between preaching a sermon at her memorial service that 
emphasized her pious self-denial in service to Christ and printing her memoirs, the story 
of Harriet Newell became a national phenomenon that inspired individuals to enter 
Christian missionary service.137 As the decades progressed, her life and death represented 
a model of pious self-sacrifice that many American missionary women would find 
inspirational and paradigmatic of their own story.138 
While Andrews herself did not die in 1925 from TB, her display of Christian 
virtue, humility, and self-sacrifice would be a symbol that would spur others in Churches 
of Christ on to mission just as it did in Newell’s case a century before. When Janes wrote 
his commentary on Andrews’s desire to die in Japan, he never made an explicit 
connection to the life and story of Newell. His portrayal of Andrews’s plight, however, 
tapped into a powerful symbol that already existed in the psyche of North American 	
137 Ibid., 41-42. Much of the information in this paragraph was summarized from 
Robert’s American Women in Mission. For more information on Harriet Newell, see David M. 
Stowe, “Newell, Samuel (1784-1821),” in Biographical Dictionary of Christian Missions, ed. 
Gerald H. Anderson (Grand Rapids, MI: Eerdmans, 1998), 492-493 and Harriet Newell, Memoirs 
of Mrs [sic] Harriet Newell, Wife of the Rev. S. Newell, American Missionary to India, Who Died 
at the Isle of France, Nov. 30, 1812, Aged Nineteen Years, 5th ed. (Edinburgh: Ogle, Allardice, & 
Thomson, 1817), accessed February 28, 2019, 
https://archive.org/details/memoirsofmrsharr00newerich/page/n10. 
 
138 Robert, American Women in Mission, 42.  
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Protestant churches: the inspirational model of the pious self-sacrificing missionary 
woman. Andrews’s story, as one of the first self-sacrificing Churches of Christ 
“missionary martyrs,” would repeatedly appear in the pages of the periodicals and 
inspirational books of the denomination in the years leading up to World War II, and well 
into the twenty-first century, in efforts to spur readers onto greater Christian service and 
into international mission efforts.139 
 Over the next two years, Andrews’s health continued to fluctuate. Though she 
initially returned to Shizuoka in good spirits, by 1926, she was back in the hospital in 
Tokyo for a month.140 It was becoming increasingly likely that she would have to return 
to the United States for a second furlough to recover her health. In the February 17, 1927 
issue of the Gospel Advocate, I. B. Bradley officially announced that Andrews had to 	
 139 For example, while soliciting funds on behalf of Andrews in 1935, R. S. King wrote, 
“Sister Andrews has labored long and faithfully, handicapped with a frail body; but she has 
accomplished more than any other missionary the church has on the foreign field. Truly she is 
one of God’s great women.” Robert S. King, “Concerning Sarah Andrews’ Work,” Word and 
Work (July 1935): 138. For examples that occur after Andrews’s death in 1961, see Cindy Novak, 
“Anxious for Nothing Sarah Andrews,” 20th Century Christian 45 (November 1983): 29-31; 
Frank Pack, “Three Women in Missions,” 20th Century Christian 47 (November 1984): 24-25; 
Helen Young, “Sarah Andrews: She Dreamed a Dream for Japan,” 21st Century Christian 56 
(November 1993): 7-9; Logan Fox, “Sarah Andrews an Inspiration,” Firm Foundation 78 
(October 24, 1961): 685; Carl Hugo McCord, “Sarah Andrews,” Firm Foundation 114 
(December 1, 1999): 13; Fiona Soltes, Sarah Sheppard [sic] Andrews Christian Missionary to 
Japan (Franklin, TN: Providence House Publishers, 2009); Robert Hooper, A Distinct People: A 
History of the Churches of Christ in the 20th Century (West Monroe, LA: Howard Publishing 
Company, 1993), 65-67 and 81-85; Robert Hooper, If Your Enemy Hungers Feed Him: Church of 
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providential, rather than critical, history. While they provide helpful accounts of Andrews’s life, 
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140 King, “Miss Sarah Andrews Coming Home,” Gospel Advocate 68 (December 30, 
1926): 1238.  
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return to the United States for rest and recuperation.141 After a whirlwind of efforts by 
Bradley and King to raise emergency funds to pay for passage, both for Andrews and 
Naemura, the two co-workers reached the United States on June 16, 1927.142 
Andrews’s original plan was to stay in Arizona or New Mexico, where Naemura 
could care for her in a climate that would help her recover. Once she was well enough, 
Andrews and Naemura would relocate to Los Angeles to work with the Japanese mission 
in the city until Andrews was able to return to Japan.143 When Andrews reached the 
United States, however, she had to change her plans because of the excessive 
summertime heat in Arizona. As a result, Andrews and Naemura relocated to Colorado 
Springs, Colorado, a place that had a similar climate to the retreat they took in northern 
Japan years earlier. There, she hoped the mild summer climate and altitude would help 
her recover quickly.144  
Despite staying in Colorado, Andrews’s health did not improve. In order to get a 
thorough examination and the best medical treatment possible, she relocated to the Mayo 
Clinic in Rochester, Minnesota.145 After six weeks of testing and treatment, Andrews 
	
141 I. B. Bradley, “Sarah Andrews Returning Home,” Gospel Advocate 69 (February 17, 
1927): 159. 
  
142 For fundraising efforts to bring Andrews and Naemura to the United States, see 
Bradley, “Sarah Andrews Returning Home,” 59 and King, “Sarah Andrews and Her Helper, Miss 
Oiki Naemura,” 206. For news of Andrews’s return to the United States, see Don Carlos Janes, 
“On Foreign Fields,” Word and Work 20 (September 1927), 218.   
 
143 Bradley, “Sarah Andrews Returning Home,” 159.  
 
144 Sarah Andrews, “Letter From Sarah Andrews to Friends,” Gospel Advocate 69 (June 
23, 1927): 583. 
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received her diagnosis.146 The good news was that she no longer had active TB and that 
the scarring in her lungs showed that she had been healing from the infection. The bad 
news was that Andrews had developed several maladies while she was working in Japan: 
rheumatoid arthritis, weakened heart muscles causing discomfort in her chest, an amoebic 
parasite that had caused significant weight loss, and exhaustion from her strenuous work 
schedule. Finally, Andrews’s doctors believed that before she made her way to Rochester 
for treatment, she was close to having a complete nervous breakdown.147 Like Janes had 
done in response to her alarming words surrounding the possibility of her death in 1925, 
Robert S. King painted a portrait of Andrews’s self-sacrificial piety for the readers of the 
Gospel Advocate and the denomination, “Sister Andrews has sacrificed everything and 
endured much suffering to write the name of Christ on the heathen heart.”148 
Andrews spent the next three years slowly recovering and traveling throughout 
the United States. Soon after leaving the Mayo Clinic in Rochester, Minnesota, she and 
Naemura visited Andrews’s family in Florida and then settled in Nashville for the Spring, 
allowing Naemura to study the Bible and home economics at Lipscomb College for a 
semester.149 The following summer, the two co-workers moved to Los Angeles, where 	
145 “Sarah Andrews in the Hospital,” Gospel Advocate 69 (October 20, 1927): 1008. For 
information on the history of the Mayo Clinic, see Mayo Foundation for Medical Education and 
Research, “Mayo Clinic History & Heritage,” Mayo Clinic, accessed March 2, 2019, 
http://history.mayoclinic.org.  
 
146 Andrews was treated for free because of her status as a missionary. See Robert S. 
King, “Health of Sister Sarah Andrews,” Gospel Advocate 69 (December 15, 1927): 1196.  
  
147 Ibid., 1196-1197. 
 
148 Ibid., 1197.  
 
		
187 
they worked with the Churches of Christ mission to local persons of Japanese ancestry. 
While they were in California, Naemura continued to further her studies in American 
home economics, focusing on sewing, cooking, and hat making. In 1929, Andrews took a 
course in nursing and first aid.150 By furthering both of their educations while they were 
on furlough, Andrews hoped that they could add new dimensions to their work in 
Shizuoka when they returned to Japan.  
Andrews and Naemura returned to Japan and their work in Shizuoka in September 
1930. Andrews’s health continued to hold out for the next two years until 1932. After 
returning to her overly strenuous schedule and tiring herself out, as well as hurting her 
back from carrying too heavy a load, Andrews developed a fever that lasted five weeks. 
Upon going to Tokyo to once again visit a specialist, the doctor diagnosed her with 
pleurisy, an inflammation of the tissue covering the inner chest cavity and outer lungs.151 
In Andrews’s case, she did not discuss the underlying cause in her correspondence or the 
denominational papers. She did, however, discuss the outcome: a month of treatment in a 
Tokyo sanitarium.152 Over the next three years, Andrews’s health seems to have 
recovered. Her recovery, however, did not last. By 1936, on the twentieth anniversary of 
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150 Sarah Andrews, “In Gratitude,” Gospel Advocate 72 (October 30, 1930): 1050. 
 
151 I. B. Bradley, “A Letter from Sister Andrews,” Gospel Advocate 73 (December 15, 
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her arrival in Japan and as the third church Andrews and Naemura planted in Shizuoka 
Prefecture, the Shimizu Church of Christ, was in the process of constructing a chapel for 
its Sunday Services, Andrews was forced to return to the United States because of further 
health problems.153  
Once again one of her most ardent supports, Robert S. King, emphasized 
Andrews’s self-sacrificial work in one of his reports, “Sister Andrews has labored long 
and faithfully, handicapped with a frail body; but she has accomplished more than any 
other missionary the church has on the foreign field. Truly she is one of God’s great 
women.”154 Like other American missionary women who had come before her from other 
denominations, whether Harriet Newell or Lottie Moon (1840-1912), Andrews was 
beginning to become a significant symbol of personal sacrifice for the cause of missions 
among Churches of Christ congregations.155  
	
 153 King, “Concerning Sarah Andrews’ Work,” 138. King reported that doctors ordered 
her back to the United States for surgery without any further explanation.  
 
154 Ibid. 
 
155 Charlotte “Lottie” Diggs Moon (1840-1912) was a Southern Baptist missionary to 
China from 1872 until her death in 1912. She helped spur Southern Baptist Women to mission 
work and created an annual Christmas offering for missions in 1888, which later took on her 
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1912),” in Biographical Dictionary of Christian Missions, ed. Gerald H. Anderson (Grand 
Rapids, MI: Eerdmans, 1998), 471 and Dana L. Robert, “Women in World Mission: 
Controversies and Challenges from a North American Perspective,” International Review of 
Mission 93 (January 2004): 52-55. 
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Conclusion 
In the years that followed Andrews’s and Naemura’s successful establishment of 
their independent ministry in Okitsu, Andrews’s image in Churches of Christ shifted 
away from being a “worthy missionary” to becoming a “missionary martyr.” As the two 
partners in ministry built on the success of their work in Okitsu and expanded their 
ministry into other areas of the Prefecture, Andrews’s position as a “worthy missionary” 
in the denomination strengthened. Between 1923 and 1936, Andrews and Naemura 
started two more churches, one in Shizuoka City, the Ōhiwa Church of Christ, and the 
other in Shimizu, the Shimizu Church of Christ. By the time she left Japan in 1936 due to 
serious health issues, full-time male Japanese Churches of Christ ministers led all three 
congregations that Andrews and Naemura had started in Shizuoka Prefecture. 
Furthermore, each congregation had constructed a building for worship services as well 
as general congregational life and ministry.  
During this expansion, American members of Churches of Christ expressed their 
confidence in Andrews through the financial support they provided her. In the 1920s, 
they raised money to acquire property in Shizuoka Prefecture, purchase and ship a house 
from the United States to Andrews, provide relief for earthquake devastation in Tokyo, 
and provide a large enough living allowance that Andrews could fund her work and give 
Naemura a salary as well as a working fund. Even during the lean years of the Great 
Depression, when Andrews received fewer funds for the work in Shizuoka Prefecture, 
she still had enough money to support herself and Naemura as they started new 
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congregations in southern Japan. In the context of Churches of Christ missions in Japan, 
the work that Andrews and Naemura conducted in Shizuoka Prefecture represented rapid 
success, and the confidence of members of the denomination in their work contributed to 
that success. 
Beyond the work that Andrews’s missionary treasurer, I. B. Bradley, did for her 
in the pages of the Gospel Advocate to solicit funds on her behalf, one reason Andrews 
received the amount of support and goodwill that she did was because of the work she put 
into strengthening the transpacific Churches of Christ network initially put in place by 
early missionaries like J. M. McCaleb.156 Through her reports on the work in Shizuoka 
Prefecture in the denomination’s periodicals, her furloughs back to the United States in 
1921 and 1927, as well as the actual work she did in Japan, Andrews became a 
transnational bridging figure in the denomination that strengthened the relationship 
between American and Japanese Christians. Andrews introduced American members of 
Churches of Christ in the rural South to the Japanese people and their culture. She helped 
inculcate a sense of awareness in the American Christians that they belonged to a 
fellowship of Churches of Christ members that extended beyond the borders of the 
United States. When their Japanese counterparts suffered in the Great Kantō Earthquake 
of 1923, a network was in place that allowed American members of Churches of Christ to 
send support to Japan. Not only would the transpacific network that Andrews built upon 
and strengthened through her work play an important role in raising awareness about her 
	
156 For a more in-depth discussion of McCaleb’s creation of a transpacific Churches of 
Christ network, see Obata, “Against the Odds,” 74-117. 
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work in Japan among the denomination’s American congregations, but it would also help 
transform Churches of Christ into a global denomination. 
Not only was the work in Shizuoka successful and growing, but Andrews’s status 
as a missionary and leader among American Churches of Christ leaders continued to 
improve. She had already proven her orthodoxy to the leaders of the denomination in 
1920, shortly after moving to Okitsu, by publicly disavowing dispensational 
premillennial eschatology and separating herself from J. M. McCaleb’s work, which, in 
her view, had become tainted by ecumenical relationships. In 1923, when the Great 
Kantō Earthquake struck Tokyo and Yokohama, American leaders of Churches of Christ 
displayed their confidence and trust in Andrews when they put her in charge of accepting 
and distributing relief funds from America in Tokyo. This choice was remarkable, not 
only in the fact that Andrews led the effort as a woman from Churches of Christ, but it 
was also significant because she was chosen over male missionaries who were living and 
working in Tokyo to carry out the relief efforts, such as McCaleb. As Robert King 
frequently said in his descriptions and reports on Andrews and her work, Sarah Andrews 
was “our missionary in Japan.”157 Between Andrews’s and Naemura’s continued success 
in Shizuoka Prefecture and the trust denominational leaders placed in Andrews to oversee 
relief efforts in Tokyo, her place as a “worthy missionary” in the eyes of Churches of 
Christ leaders remained secure. 
The shift in Andrews’s image and status in Churches of Christ that occurred 
	
157 By “our” he meant the whole denomination. For example, see Robert S. King, “Our 
Missionary to Japan,” Gospel Advocate 64 (October 26, 1922): 1015 and King, “The First 
Missionary Home in Shizuoka Prefecture, Japan,” 291. 
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between 1923 and 1936, however, happened on account of the intersection of the 
continued success of the work in Shizuoka Prefecture and Andrews’s poor health. Her 
frequent severe health problems, combined with her willingness to stay in Japan and 
continue working at the potential cost of her life, made Andrews a symbol of Christian 
sacrifice to the members of the denomination. Stories of Andrews’s brushes with death 
would be distributed throughout the denominational papers in efforts to encourage more 
members of Churches of Christ both to increase their contributions to mission efforts and 
to join those efforts themselves. When Andrews had to leave Japan a third time in 1936 
due to severe health issues, she had become a “missionary martyr,” a powerful symbol 
that tapped into the larger psyche of American Christianity.  
As a “missionary martyr,” Andrews represented a new stage in the development 
of Churches of Christ identity from a regional expression of American Christianity to a 
global Christian tradition. When she and Naemura successfully started their work in 
Okitsu independent from the oversight of male Churches of Christ missionaries, they 
demonstrated the viability of an international missions enterprise for the denomination. A 
theological consensus was emerging among the various sub-regional expressions of the 
denomination, and its leaders were looking beyond the borders of the United States to 
spread their understanding of the restored New Testament Church. From the perspective 
of people like J. C. McQuiddy and H. Leo Boles, Andrews was a “worthy missionary” 
who could participate in this expansion.  
As a “missionary martyr,” Andrews reflected the image of a denomination that 
was fully invested in an international missions project. The days of the tentative steps it 
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had taken towards international missions were over. In 1916, Churches of Christ 
supported eighteen missionaries, in 1926 it funded thirty-three, and by 1936, the 
denomination fielded fifty-four international missionaries, despite the global depression 
and the threat of war on the horizon.158 As they sought to recruit more members of the 
denomination to work in international missions, Churches of Christ leaders developed 
hagiographic stories around the intersection of Andrews’s successes and her sacrificial 
attitude toward her severe health problems. Missionary promoters like Don Carlos Janes 
and Robert S. King used these stories both to recruit members of the denomination for 
missions service, to spur them on to deeper Christian faith and living, and to solicit funds 
for Churches of Christ missionaries across the globe. Churches of Christ were fully 
invested in a denominational global missions effort by 1936.  
The self-understanding of the denomination at this time, however, was still mostly 
regional: an American base of congregations supporting and mobilizing missionaries to 
spread the gospel across the globe. In 1936, it was unclear to what extent members of 
American Churches of Christ differentiated between missions stations, such as the “Sarah 
Andrews Mission” in Shizuoka Prefecture as I. B. Bradley called it, and fully actualized 
Churches of Christ congregations located outside of the United States with indigenous 
leadership. In 1941, clarity on this question would come when Andrews chose to stay 
behind and prevent the congregations of Shizuoka Prefecture from joining the 
government-controlled federation of Japanese Protestant denominations known as the 
Kyōdan. From the perspective of Churches of Christ leaders, she was defending 	
158 Elkins, Church-Sponsored Mission, 98-99.  
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congregations that represented the restored New Testament church in Japan from an 
overreaching government. I discuss the implications of Andrews’s decision to stay in 
Japan during the war for Churches of Christ identity in the next chapter.
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CHAPTER 4 
“PAUL IN SPIRIT, IN LABOR, AND IN SUFFERING FOR JESUS’ SAKE” 
   
By the time Andrews returned to Japan in 1939 from her third furlough, she had 
already inhabited a variety of images for Churches of Christ that reflected the 
denomination’s development from an American Protestant denomination to a global 
Christian tradition. From “an assistant to our missionaries,” to “a worthy missionary,” 
and then a “missionary martyr,” Andrews reflected the denomination’s growing global 
consciousness as well as its concern over and investment in international missions as she 
and Iki Naemura successfully established and expanded their work in southern Japan. In 
this chapter, I argue that when Andrews decided to stay in Japan during World War II to 
prevent the Japanese Churches of Christ in Shizuoka Prefecture from joining the Kyōdan, 
she inhabited a new image that reflected the global identity of Churches of Christ. The 
combination of her status as a “missionary martyr” in the denomination with her decision 
to defend the denominational purity of the Japanese congregations led Churches of Christ 
leaders to recall Andrews and her work in light of Christianity’s archetypical missionary: 
the apostle Paul.  
Christians have long found inspiration for their life and work in the lives of the 
characters of the Bible. For a Christian tradition that seeks to restore the New Testament 
by replicating its forms and functions through a plain reading of the text, finding 
inspiration in the lives of people like Peter and Paul would be a natural step for 
denominational leaders to take. When Churches of Christ editor bishops, such as Benton 
Cordell (B. C.) Goodpasture (1895-1977), head editor of the Gospel Advocate, reflected 
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on the life and work of Andrews as she remained in Japan during World War II, they 
would turn to scripture to interpret her life and work.1 Like Paul in the first-century 
Greco-Roman world, Andrews was a missionary who spent her life expanding the 
presence of the church to new territory at great sacrifice to herself. In 1941, when she 
chose to stay behind to prevent the congregations in southern Japan from joining the 
Kyōdan, Churches of Christ leaders believed that she was not protecting a missions 
station. Instead, she was defending the denominational purity of churches that belonged 
to a global Christian tradition. 
 
A New Order in East Asia 
Upon her return to Japan in 1939, Andrews found her adopted homeland in a 
much different state than when she left it, 
. . . the pall of war hung over the land, with its black-outs, strict police 
force, scarcity of commodities, soldiers everywhere, the odor of sulphur 
[sic] from ammunition factories filling the air . . . And not least noticeable 
were the weird and loud chantings [sic] before the god shelf day and night 
for the safety of the member of the family at the battle front. Indeed, 
evidences of the burden and sorrows of war were everywhere depressing.2 
 	
1 For a definition of the term “editor-bishop” in the context of Churches of Christ, see the 
introduction. Goodpasture was one of the most influential “editor bishops” in Churches of Christ 
history. He had a tremendous influence in the denomination during his tenure as editor of the 
Gospel Advocate between the late 1940s until his death in 1977. As editor, he shaped the 
denomination’s stance on issues such as dispensational premillennialism, ecumenism, the 
denomination’s attitude toward war, and the existence and funding of extra-church organizations 
and institutions. For more information on Goodpasture’s importance to Churches of Christ in the 
mid-twentieth century, see Robert E. Hooper, “Goodpasture, Benton Cordell (1894-1977),” in 
The Encyclopedia of the Stone-Campbell Movement, eds. Douglas A. Foster, Paul M. Blowers, 
Anthony L. Dunnavant, and D. Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 359-360.  
 
2 Sarah Andrews, “Sister Andrews Relates Japanese Experiences,” Gospel Advocate 88 
(November 14, 1946): 1076.  
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Since the Marco Polo Bridge incident outside of Beijing on July 7, 1937, the armed 
confrontation that many historians consider as the beginning of the “Second Sino-
Japanese War,” Imperial Japan had entered into a full-scale war against Chinese 
Nationalists.3 While Japanese troops initially made rapid gains against Nationalist forces 
in Northern China, by 1939, the advance stalled. Nationalist troops had retreated to 
Western China as Chinese guerillas harassed the Japanese army in the newly occupied 
region of the country. Despite deploying over six hundred thousand troops to China, 
Japanese forces were barely able to defend the railways and cities, let alone the rural 
territory that they had occupied.4 In the north, Soviet troops engaged Japanese forces 
along the border of Mongolia and China. Meanwhile, across the Pacific Ocean, the 
United States imposed oil sanctions on Japan in response to its aggression in China.5 A 
broader and more devastating war was on the horizon for the Empire of Japan. 
 As the Japanese Imperial Army attempted to create what Prime Minister Konoe 
Fumimaro (1891-1945) referred to as a “New Order in East Asia,” calls for a “New Order 
at home” by Japanese military officials, government bureaucrats, political activists, and 
	
3 On July 7, 1937, Japanese troops engaged in a skirmish with Chinese regulars just 
South of Beijing. The incident escalated an already delicate international situation to open 
warfare even though Japan had been operating with expansionist designs in China since 1931. For 
more information on Japanese expansion in China during the 1930s, see Andrew Gordon, A 
Modern History of Japan (New York: Oxford University Press, 2014), 181-201 and John H. 
Boyle, “Marco Polo Bridge Incident (Rokōkyō Jiken),” in Modern Japan: An Encyclopedia of 
History, Culture, and Nationalism, ed. James L. Huffman (New York: Garland Publishing Inc., 
1998), 140. 
 
4 Garland, A Modern History of Japan, 204.  
 
5 Ibid.  
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intellectuals began to multiply.6 With the declaration of formal war against the Chinese 
Nationalists, the power brokers of Japanese society believed that the country needed to be 
unified and “renovated” so that it could lead East Asia into a new era of prosperity, free 
from Western control and entanglement.7 Soon Japanese leaders began to streamline and 
strengthen government authority. They also set about the task of implementing a top-
down system of central planning that would reorganize every aspect of the Japanese 
economy and social order in the name of efficiency and control in service to the goals of 
the state, and ultimately the emperor.8 This process of reorganization included the three 
major religions in Japan: Shintoism, Buddhism, and Christianity. 
 
The Rise of the United Church of Christ in Japan (Kyōdan) 
 Before 1945, the relationship between Christianity and the Japanese State had its 
	
6 A “New Order in East Asia” was a crucial part of Japan’s plans for empire in the 1930s. 
Through their military efforts, they would free East Asia from Western colonialism and influence 
and create a “Greater East Asia Co-prosperity Sphere” that included Southeast Asia and had 
Japan at its center. See William Miles Fletcher III, “New Order in East Asia,” in Modern Japan: 
An Encyclopedia of History, Culture, and Nationalism, ed. James L. Huffman (New York: 
Garland Publishing Inc., 1998), 177. 
 
7 By “renovation,” I am referring to the idea that the leaders of Japanese society wanted 
to remake the country from the ground up, by completely restructuring the economic, political, 
and social order. See Gordon, A Modern History of Japan, 209. 
 
8 This reorganization of Japanese society was quite similar to the process of 
Gleichschaltung (coordination), instituted by the Nazi regime in 1933 shortly after it came to 
power in Germany. Like Japanese society under the military government in the late 1930s, the 
Nazis centralized every aspect of German society not only in the name of efficiency but also in 
efforts to bring it under Nazi control. For more information see Benjamin C. Sax, Inside Hitler’s 
Germany: A Documentary History of Life in the Third Reich (Lexington, MA: D. C. Heath, 
1992), 139-146 and Ian Kershaw, The Nazi Dictatorship: Problems and Perspective of 
Interpretation (Baltimore, MD: E. Arnold, 1985), 134. For more information on Japanese efforts 
to remake their society similarly, see Gordon, A Modern History of Japan, 210. 
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share of difficulties and tensions. Though the initial introduction of Christianity to Japan 
by Jesuits in 1549 was somewhat successful, by 1614, the Tokugawa Shogunate officially 
banned the religion.9  Despite intense persecution, Christianity existed as an underground 
religious movement through the Kakure Kirishitan (“Hidden Christians”) tradition until 
its reintroduction into the country in the nineteenth century when the new Meiji 
government relaxed the proscription against the faith in 1873.10 In the years that 
followed, as Protestant, Orthodox, and Catholic missionaries entered the country, 
Christianity once again experienced a short period of growth until the 1890s when Japan 
took a nationalist turn.11 The leaders of the country, like their predecessors during the 
	
9 There is some evidence that Nestorian Christianity made its way to Japanese shores in 
the thirteenth century with the unsuccessful Mongolian invasion led by Kublai Khan. For more 
information, see Mark R. Mullins, Christianity Made in Japan: A Study of Indigenous Movements 
(Honolulu, HI: University of Hawai’i Press, 1998), 12, especially footnote two. 
A complete history of Christianity in Japan is outside the purview of this paper. I will 
only explore it as far as it is pertinent to this dissertation. For more information on early modern 
Jesuit missions to Japan, see Miyazaki Kentarō, “Roman Catholic Mission in Pre-modern Japan,” 
in Handbook of Christianity in Japan, ed. Mark R. Mullins (Boston, MA: Brill, 2003), 1-18. 
 
10 For more information, on the Kakure Kirishitan, see Miyazaki Kentarō, “The Kakure 
Kirishitan Tradition,” in Handbook of Christianity in Japan, ed. Mark R. Mullins (Boston, MA: 
Brill, 2003), 19-34. I discuss the history of Christianity in Japan, especially Protestantism, 
beginning in 1859 in the introduction and chapter 3. 
 
11 Emperor Meiji introduced the Imperial Rescript on Education on October 30, 1890. It 
reinforced Confucian relationality couched in nationalistic rhetoric and was an unmistakable 
reaction to the rapid westernization of Japanese culture in the late nineteenth century. Until 1948 
when the postwar government officially repealed it, the rescript would be read before important 
events as well as daily at all educational institutions in Japan. A short excerpt from the Rescript 
reads, “Ye, Our subjects, be filial to your parents, affectionate to your brothers and sisters; as 
husbands and wives be harmonious, as friends true; bear yourselves in modesty and moderation; 
extend your benevolence to all; pursue learning and cultivate arts, and thereby develop 
intellectual faculties and perfect moral powers; furthermore advance public good and promote 
common interests; always respect the Constitution and observe the laws; should emergency arise, 
offer yourselves courageously to the State; and thus guard and maintain the prosperity of our 
Imperial Throne coeval with heaven and earth.” For the full text of the Rescript, see David J. Lu, 
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Tokugawa period, began to question the loyalty of Japanese Christians to the emperor. 
Japanese leaders doubted the efficacy of Christian patriotism because they believed that 
Christians’ fidelity to God superseded all other commitments, especially to the emperor. 
Furthermore, they were also wary of the faith tradition because they considered it foreign 
and incompatible with Japanese culture and society.12  
From the introduction of the Imperial Rescript on Education in 1890 to the end of 
World War II in 1945, a constant tension existed between the state and Japanese 
Christians as the government questioned Christian patriotism and, in turn, the Christians 
repeatedly attempted to prove their loyalty to the emperor.13 By the late 1930s, as the 
government was considering how to mobilize and organize every aspect of Japanese 
society for war, Japanese Christians were under intense social and governmental pressure 
to demonstrate their fidelity to the emperor (and by extension the empire), distance 
themselves from the West, and embrace the call for a new order in East Asia.14 On April 
8, 1939, the Japanese Imperial Diet passed the “Religious Organizations Law” which was 
	
Japan: A Documentary History (Armonk, NY: M. E. Sharpe, 1996), 343-344. For the impact of 
the Rescript on Japanese Christianity, see Ballhatchet, “The Modern Missionary Movement,” 38. 
 
12 Ballhatchet, “The Modern Missionary Movement,” 37-38. 
 
13 Between 1894 and 1914, war broke out three times for Japan. Each conflict provided 
an opportunity for Christians to prove their loyalty to the state and show their non-Christian 
neighbors that they could also be patriotic and nationalistic. Japanese Christians often 
demonstrated their support of Japanese wars during the early twentieth century by comforting 
bereaved families, distributing information that justified Japan’s involvement in the wars, and 
performing other useful activities in local areas. For more information, see A. Hamish Ion, “The 
Cross Under an Imperial Sun: Imperialism, Nationalism, and Japanese Christianity, 1895-1945,” 
in Handbook of Christianity in Japan, ed. Mark R. Mullins (Boston, MA: Brill, 2003), 72. 
 
14 Hamish, “The Cross Under an Imperial Sun,” 88-89. 
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designed to give the state broad powers of control over all religious organizations and 
associations in the country: namely Christianity, Buddhism, and Shintoism.15 The law 
went into effect in April 1940. 
Two months later, in June 1940, at a national meeting of Japanese Protestant 
Christians from across the country, leaders and representatives from a variety of 
denominations learned that the government would only recognize groups that had fifty 
churches and no less than five thousand members. They also learned that once the law 
would come into effect, the government would cut off all foreign sources of money and 
support for Japanese Christianity.16 While Catholic, Orthodox, and Anglican-Episcopal 
Churches met conditions for government recognition and registration, the situation was 
different for the majority of Protestant denominations. Out of the roughly forty Protestant 
groups active in Japan, only ten could qualify for government recognition.17 
Denominations that did not qualify for recognition under the new law quickly began to 
	
15 The Diet was the legislative body of the Japanese Imperial Government. See Hans 
Martin Krämer, “Beyond the Dark Valley: Reinterpreting Christian Reactions to the 1939 
Religious Organizations Law” in Critical Readings on Christianity in Japan, vol. 3, ed. Mark R. 
Mullins (Boston, MA: Brill, 2015), 929. This instance was not the first time the Japanese 
government attempted to pass a law to regulate Christianity in Japan. Beginning in 1899, the 
Japanese Diet attempted to pass several such laws but were met with considerable resistance from 
Christians and Japanese liberals who wanted to preserve the Meiji Constitution’s guarantee of 
religious freedom. For more information, see Hamish, “The Cross Under an Imperial Sun,” 90 
and Richard H. Drummond, A History of Christianity in Japan (Grand Rapids, MI: Eerdmans, 
1971), 256.  
 
16 J. M. McCaleb, “Moving Pictures,” Firm Foundation 57 (December 3, 1940): 8. 
 
17 See Ion, “The Cross Under an Imperial Sun,” 90. Catholics, Orthodox, and Anglicans 
did not have to form a super-organization like the Protestants, but they still had to make structural 
changes to conform to the law. For more information, see Ion, “The Cross Under an Imperial 
Sun,” 92.  
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join together to meet the requirements set forth by the government for official 
recognition. For example, groups such as the Japanese Baptist Church and the Korean 
Presbyterian Church joined together to form the Nippon Kirisuto Kyōkai (the Church of 
Christ in Japan). By September 1940, this group joined with the Japan Methodist 
Church.18  
In response to this process of rapid denominational amalgamation, by the end of 
the year, the Ministry of Education, the government body that oversaw religion in Japan, 
encouraged the continued amalgamation of Protestant denominations that did not meet 
the law’s requirements into one super-group, or federation of churches. The next summer 
in 1941, through a combination of government pressure and nationalist sentiment, thirty-
four Protestant denominations formed the Nippon Kirisuto Kyōdan or the United Church 
of Christ in Japan, with Tomita Mitsurō, a former Presbyterian leader, as its 
superintendent.19 The combination of the majority of Protestant denominations into a 
super-organization under the administration of one person gave the government the 
control that it desired over Protestant Christianity in Japan. For many Japanese 
Christians, especially those who joined the Kyōdan, the new organization represented the 
fulfillment of a desire for visible union among Japanese Christians. Many members of the 
	
18 Ion, “The Cross Under an Imperial Sun,” 90.  
 
19 Hereafter simply referred to as “the Kyōdan” see Ion, “The Cross Under an Imperial 
Sun,” 91 and Mark R. Mullins, “Ideology and Utopianism in Wartime Japan: An Essay on the 
Subversiveness of Christian Eschatology,” in Critical Readings on Christianity in Japan, vol. 3, 
ed. Mark R. Mullins (Boston, MA: Brill, 2015), 963. 
 One of the provisions of the Religious Organizations Law was that each religious 
organization had one central leader. The leader had to be approved by the Ministry of Education. 
For more information, see Krämer, “Beyond the Dark Valley,” 931-932. 
		
203 
Kyōdan believed that with the union of all Protestant Christians in Japan that Japanese 
Christianity could take a leading role in East Asian Christianity. They also felt that they 
had a new opportunity to demonstrate their loyalty to the state and its goals in East Asia 
as they participated in the “spiritual mobilization” of Japanese society for the war effort.20  
Over the next four years, from 1941 to 1945, the Kyōdan operated in accordance 
with all government directives. Representatives from the head office of the Kyōdan 
reported to the Ise Jingū shrine to pray for the success of the new organization and 
convey their hopes that it would contribute to the well-being and success of Japan.21 Soon 
after Japan declared war on the United States on December 8, 1941, the head office of the 
Kyōdan instructed all of its congregations to perform a series of State Shinto rites before 
each worship service: bowing in the direction of the Imperial Palace, singing the Japanese 
national anthem, and praying for everyone who had died in service to the emperor.22  
	
20 The purpose of the “spiritual mobilization of the country” was to help rally the nation’s 
support for the war against China. For more information, see Ion, “The Cross Under an Imperial 
Sun,” 88 and 93. 
 
21Mullins, “Ideology and Utopianism,” 963. This practice fell in line with a series of 
Shinto rites instituted by the Meiji government in 1871. Japanese citizens were regularly required 
to participate in the state-sponsored Shinto system as a way to inculcate loyalty among the 
populace and legitimate the government. The Ise Jingū shrine was prominent in the State Shinto 
system associated with the sun goddess Amaterasu and by extension, the Imperial family shrine. 
For more information, see Gordon, A Modern History of Japan, 108.  
The institution of State Shinto in Japanese daily life presented a particularly difficult 
problem for Japanese Christians between 1871 and 1945. Since participating in Shinto rituals 
reflected an individual’s or group’s loyalty to the emperor, refusing to participate in such rituals 
reflected antisocial and disloyal behavior. Since many Japanese Christians and Western 
missionaries saw participation in these rituals as idolatry, they often abstained, creating tensions 
between the state. For more information on how Japanese Christians navigated State Shinto see 
Ion, “The Cross Under an Imperial Sun,’ 82-87.  
 
22 Mullins, “Ideology and Utopianism,” 963.  
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As the government increased its control over the federation of churches, the 
leaders of the Kyōdan continued to acquiesce and accommodate its demands. Per 
government instructions, Kyōdan officials edited or removed all hymns with references to 
peace or God as creator and judge because they challenged the authority of the emperor. 
The government began to issue themes for sermons to be used by all of the Kyodan’s 
churches through its head office. In November 1943, the Kyōdan began a fundraising 
campaign to pay for a bomber named “Nippon Kirisuto Kyōdan” (The United Church of 
Christ in Japan) to demonstrate its loyalty to the state and unwavering support of the war 
effort. Mitsurō, the director of the Kyōdan, even ordered all congregations associated 
with the organization to choose an alternative day to observe Christmas since December 
25 was a national holiday that celebrated Emperor Taishō’s birth.23 As historian of 
Japanese Christianity, Mark R. Mullins asserts, “. . . the dominant response [of the 
Kyōdan] was clearly ‘compromise and accommodation’ . . .”24 
While the Kyōdan went down a road of accommodation and compromise, 
affirming its loyalty to the emperor, churches that did not join the Kyōdan traveled a 
different path. When the Imperial Diet passed the 1939 Religious Organizations Law, 
denominations that did not meet the criteria for registration—fifty congregations with a 
	
23 Ibid., 964. With the death of the Meiji emperor in 1912, the Taishō emperor, Yoshihito, 
took the imperial throne. He proved to be both physically and politically weak. Fearing that he 
was not the kind of figure who could lead the country towards its imperial destiny, palace 
officials elevated his son, Hirohito, to the position of regent in 1921. Hirohito effectively ruled in 
his father’s stead until Yoshihito died in 1926, and Hirohito was crowned emperor. For more 
information, see Gordon, A Modern History of Japan, 161.  
 
24 Mullins, “Ideology and Utopianism,” 964.  
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total of five thousand members—were considered “religious associations.”25 As 
associations, these religious groups fell under the jurisdiction of provincial governors, 
were placed under strict surveillance by the Japanese Special Higher Police (Tokubetsu 
kōtō keisatsu or simply the Tokkō), faced the possibility of persecution from local police, 
and were likely to be dissolved.26  
After the Ministry of Education moved to support the new federation of Protestant 
churches that became the Kyōdan in 1941, matters deteriorated for denominations who 
did not join.27 While many groups disbanded, after experiencing government pressure to 
do so, there were Christian denominations who held fast to sectarian beliefs and practices 
as they resisted government control. These groups, such as the Jehovah’s Witnesses, 
Seventh Day Adventists, Plymouth Brethren, Japanese Holiness Church, and Salvation 
Army, all had one doctrine in common that both undergirded their resistance and brought 
down the wrath of the Tokkō upon their congregations: dispensational premillennialism.28 
The Tokkō viewed the idea that Christ’s second return was imminent and that he would 
overthrow all existing power structures, including the Imperial Japanese Government led 
by the emperor, as extremely subversive. Between 1941 and 1945, the Tokkō arrested and 
interrogated over three hundred Japanese Christians and Pastors from these groups and 
	
25 Drummond, A History of Christianity in Japan, 257.  
 
26 Ibid. 
 
27 Since the Meiji era, the Ministry of Education has been the government institution that 
oversees all matters having to do with religion in Japan. 
 
28 Mullins, “Ideology and Utopianism,” 970  
		
206 
closed just over three hundred churches.29  
 
Churches of Christ and the Kyōdan 
Even though Japanese Churches of Christ, especially those congregations started 
by Sarah Andrews, eschewed dispensational premillennialism in favor of an amillennial 
eschatology, the denomination still fell under the new category of “religious association” 
and was subject to the scrutiny and surveillance of the Tokkō.30 How would American 
missionaries and Japanese leaders from Churches of Christ respond to government 
pressure and the formation of the Kyōdan? Where would the denomination eventually 
find itself on the landscape of Japanese Protestant Christianity during the war?  
 While the government pressured Japanese Christians to conform to calls for 
obedience to and support of the Imperial Government, many Christians welcomed the 
changes that came with the implementation of the Religious Organizations Law in April 
1940. The government, for the first time in Japanese history, recognized Christianity 
alongside Buddhism and Shintoism as one of the official religions of Japan. Japanese 
Christians across the nation hoped that the new status of the religion would protect 
Christianity in Japan and even help with the evangelization of the country.31 Furthermore, 
	
29 Ibid., 966, 968-969. The Tokkō was able to persecute these groups under a 1941 
revision of the Peace Preservation Law. The law was initially put in place in 1925 to control a 
burgeoning communist movement in Japan. The revised law was expanded to cover a wide range 
of “dangerous ideas,” especially those that disrespected the emperor and his household. For more 
information, see Mullins,’ Ideology and Utopianism,” 961.  
 
30 I discuss how the denomination did not qualify for religious organization status by the 
government below.  
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as the Imperial Army was on the military adventure of creating a new order for East Asia, 
many Japanese Christians were elated that they could be part of government efforts to 
participate in the spiritual mobilization of the nation for the war effort.32  
As historian Yukikazu Obata demonstrates in his dissertation, “Against the Odds: 
J. M. McCaleb’s Missionary Vision of Universality in the Context of Imperial Japan, 
1892-1945,” many Japanese Christians who were members of Churches of Christ also 
took this view. In the pages of the monthly Japanese Churches of Christ periodical, 
Michishirube, the editors of the journal, as well as its contributors, affirmed the 
government’s rhetoric of building a new order in East Asia and frequently voiced their 
unwavering support.33 For example, Otoshige Fujimori, one of the most significant pre-
war leaders in Japanese Churches of Christ who also regularly helped Sarah Andrews by 
preaching in the Churches of Christ congregations in Shizuoka Prefecture, wrote,  
Japan is fighting now for the sake of peace in East Asia. Some foreign 
countries regard us as an invading country, because they do not understand 
the meaning of this holy war. It is also because they do not understand this 
spirit of sacrifice, namely the spirit of Japan . . . We Japanese do not care 
at all about individuals’ desires, marital love, love of hometown, or narrow 
view of life when we must [sacrifice] for our nation—that is the 
expression of the spirit of Japan. Those who are born in Japan are 
cultivated with this Japanese Spirit. This is also called patriotism or 
Bushido. There would be no other countries that have such belief and 
spirit. I believe this is precisely what might be called the traditional faith 
of Christianity. Namely, this spirit of obedience as we see in the action of 	
31 Yukikazu Obata, “Against the Odds: J. M. McCaleb’s Missionary Vision of 
Universality in the Context of Imperial Japan, 1892-1945” (PhD diss., Fuller Theological 
Seminary School of Intercultural Studies, 2016), 217-218.  
 
32 Obata, “Against the Odds,” 218. 
 
33 Obata unpacks this at length in his dissertation. See Obata, “Against the Odds,” 217-
235.  
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Abraham who took his son Isaac and tried to kill without hesitation when 
called by God to do so.34 
 
Fujimori, along with many of his Japanese Churches of Christ compatriots, believed that 
Japanese Christians would play a pivotal role in the expansion of the empire in East 
Asia.35 Christians could embody for the country what Fujimori often referred to as “the 
spirit of Japan,” through examples of self-sacrifice. Christianity itself provided the 
country with concrete examples of radical self-sacrifice in biblical stories such as 
Abraham’s sacrifice of Isaac and Christ’s death on the cross.36 As the empire expanded 
abroad, Japanese Christians could sacrificially serve the empire by bringing 
enlightenment and Christianity to East Asia.37 Finally, according to Fujimori, Japanese 
Christians who opposed Japan’s Imperial designs and the formation of the Kyōdan did so 
because they did not understand the spirit of sacrifice that lay at the heart of the spirit of 
Japan.38 Many members of Japanese Churches of Christ reflected broader Japanese 
	
34 Quoted in Ibid., 219-220.  
 
35 Ibid., 219.  
 
36 Fujimori’s assertions echoed those of leading Japanese Anglican clergyman Imai Judō 
(1863-1919), who believed that “the spirit of Japan” could only be perfected when it was united 
with Christianity. Ion, “The Cross Under an Imperial Sun,” 73. 
 
37 Ion, “The Cross Under an Imperial Sun,” 89. This was not the only instance of the 
wedding of imperialism and/or nationalism with the Christian faith. Though exploring this 
assertion in depth is outside of the purview of this dissertation, in the nineteenth and twentieth 
centuries, many Christians in places like the United States and England made similar assumptions 
about the place of Christianity in the project of national imperialism in their respective countries. 
For an in-depth discussion of the nuanced relationship between Christian mission and empire, see 
Dana L. Robert, Christian Mission: How Christianity Became a World Religion (Malden, MA: 
Wiley-Blackwell, 2009), 87-93. 
 
38 Quoted in Obata, “Against the Odds,” 234. 
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Christian responses to nationalism and the war in China. They saw themselves as making 
significant contributions to the prosperity and well-being of both the nation and East 
Asia. By 1943, one Churches of Christ congregation in Tokyo would choose, despite the 
advice of American missionaries, to join the Kyōdan.39 
The response of the American Churches of Christ missionaries to Japanese 
imperialism and expansion in East Asia, as well as the emergence of the Kyōdan, was 
somewhat ambiguous. Missionaries such as J. M. McCaleb and Sarah Andrews were 
relatively silent both on the issue of Japanese Christianity’s participation in the spiritual 
mobilization of the country and its nationalist orientation.40 When it came to the 
Religious Organizations Law and subsequent formation of the Kyōdan, however, they 
were quick to speak out.  
In the December 3, 1940 issue of the Firm Foundation, McCaleb described the 
passage of the law and its potential consequences for Japanese Churches of Christ and 
American missionaries working in Japan.41 He was in favor of several aspects of the law, 
	
39 I discuss how the Kamitomizaka Church of Christ merged with the Zoshigaya Church 
of Christ and joined the Kyōdan below.  
 
40At most, McCaleb published an article in the August 15, 1940 issue of the Gospel 
Advocate, where he recounted, with regret, that three young men in the Zoshigaya Church where 
he worked, had been conscripted to join the army. See J. M. McCaleb, “Moving Pictures,” Gospel 
Advocate 82 (August 15, 1940): 788. McCaleb believed and taught that it was sinful for 
Christians to participate in warfare and that, even if conscripted, they ought to go to prison rather 
than face the possibility of killing another human being. Many members of American Churches 
of Christ from the greater Tennessee area held these views. For more information on pacifism in 
Churches of Christ, see Michael W. Casey, “Pacifism,” in The Encyclopedia of the Stone-
Campbell Movement, eds. Douglas A. Foster, Anthony L. Dunnavant, Paul M. Blowers, and D. 
Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 586-588. 
 
41 McCaleb, “Moving Pictures,” 8. The Firm Foundation was an influential periodical in 
Churches of Christ, second only to the Gospel Advocate. It was established in 1884 by Austin 
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such as the provision that required all Japanese churches to cut off all foreign aid and 
become fully self-supporting.42 In a cryptic paragraph at the end of the article, he also 
seemed to display his enthusiasm for Christianity’s official recognition by the Japanese 
government, 
They fly four-cornered kites in Japan about the size and shape of a 
common door. These big kites have two tails, one to each lower corner. 
The new religious law includes three religions, Shinto, Buddhism and 
Christianity. In a vision I see this big kite in the sky with its two tails, 
Buddhism at one corner and Christianity at the other.43 
 
Similar to Fujimori’s writings in Michishirube, McCaleb believed that Christianity’s 
official recognition by the government heralded a bright future for the religion in Japan. 
 When it came to the requirements for registration laid out by the Religious 
Organizations Law and subsequent formation of the Kyōdan, however, McCaleb was less 
	
McGary in Austin, TX, and reflected the beginning of what some Stone-Campbell scholars call 
the “Texas Tradition” of Churches of Christ that often found itself in opposition to the 
“Tennessee Tradition” represented by David Lipscomb. For more information about the Firm 
Foundation, see T. Wesley Crawford, “Firm Foundation,” in The Encyclopedia of the Stone-
Campbell Movement, eds. Douglas A. Foster, Anthony L. Dunnavant, Paul M. Blowers, and D. 
Newell Williams (Grand Rapids, MI: Eerdmans, 2004), 337-338. I discuss the Texas and 
Tennessee Churches of Christ in chapter one.  
 
42 McCaleb, “Moving Pictures,” 8. Along with missionary promoter Don Carlos Janes, 
McCaleb had long been a proponent of the idea that all churches started by Western missionaries 
should eventually become self-supporting, self-propagating (or “self-extending”), and self-
governing by their indigenous constituents. This missions method was often referred to as the 
“three-selfs” or “indigenous church principle.” In Churches of Christ, this method came from 
three sources: Roland Allen’s, The Establishment of the Church in the Mission Field, S. J. W. 
Clarks, The Indigenous Church, and W. F. Roland’s, Indigenous Ideals in Practice. For more 
information on Churches of Christ and the three-selfs church, see Jeremy Hegi, “One Man 
Missionary Society: The Indefatigable Work of Don Carlos Janes,” Restoration Quarterly 58 
(2016): 220-222. While McCaleb gave lip service to this idea, he never implemented it in his 
work until he was forced to do so by the Japanese government in 1941. See J. M. McCaleb, “My 
Final Report,” Firm Foundation 58 (December 23, 1941): 4. 
 
43 McCaleb, “Moving Pictures,” 8.   
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enthusiastic. He recognized that even though there were several Churches of Christ 
congregations in Japan, the denomination fell well short of the government requirement 
for official recognition, fifty churches with a membership of five thousand members.44 
According to McCaleb, this situation left Japanese Churches of Christ in a challenging 
position, 
The question now before the churches [sic] of Christ in Japan is, Will it be 
possible for them to enter such a federation, and at the same time keep to 
the divine pattern? It will also be most difficult to meet the requirements 
imposed by the government and at the same time be true to God and his 
word.45 
 
If the denomination joined the Kyōdan, McCaleb believed that Japanese Churches of 
Christ would be abandoning the primitivist commitments of the fellowship and cease 
being a part of the denomination. Based on their primitivist desire to restore the New 
Testament church, many members of the denomination believed that by the early to mid-
twentieth century Churches of Christ represented the one true church of the apostolic age. 
To leave it in favor of “the denominations” or what many referred to as “sectarian 
Christianity” was regressive at best and heretical at worst.46  
Between government pressure to join the Kyōdan or shut the doors of the 
congregations and pressure from American missionaries to stay out of the Kyōdan, lest 
	
44 Ibid. 
 
45 Ibid.  
 
46 For a more in-depth discussion of the relationship between Churches of Christ 
primitivist doctrine and its sectarian nature, see Richard T. Hughes, Reviving the Ancient Faith: 
The Story of Churches of Christ in America (Abilene, TX: Abilene Christian University Press, 
2008), 4-8. 
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they violate Churches of Christ polity and doctrine, Japanese Churches of Christ were in 
a difficult place. The next month in January 1941, in an article in the Gospel Advocate, 
McCaleb reproduced a private letter he sent to Yunosuke Hiratsuka and Fujimori, the two 
primary leaders of Japanese Churches of Christ.47 In the letter, McCaleb revealed that the 
two leaders had considered joining the Kyōdan and that he subsequently admonished 
them for considering membership in the new organization. While this kind of 
admonishment of and debate with American public figures in the pages of the Gospel 
Advocate, as well as other Churches of Christ periodicals, was a typical, culturally 
acceptable, aspect of denominational life in early to mid-twentieth-century America, it 
would have been out of place in the Japanese context. McCaleb’s choice to publicly 
chastise Hiratsuka and Fujimori in front of the whole denomination violated Japanese 
cultural norms around conflict, putting a tremendous amount of pressure on the two 
leaders as well as causing them to lose face by significantly disrupting the harmony of 
their relationships. Either McCaleb made a cultural blunder here or was so desperate to 
keep them from joining the Kyōdan that he was willing to violate cultural norms.48  
McCaleb then went on to encourage them to find a “scriptural way” to meet the 
requirements laid out by the government.49 At the end of the letter, he provided a 
somewhat truncated plan for Japanese Churches of Christ if the denomination could not 
	
47 J. M. McCaleb, “Mine a Separated Life,” Gospel Advocate 83 (January 2, 1941): 8. 
 
48 For more information on the concept of face in Asian contexts, see Christopher L. 
Flanders, “Face,” in the Global Dictionary of Theology, eds. William A. Dyrness and Veli-Matti 
Kärkkäinen (Downers Grove, IL: IVP Academic, 2008), 308-311. 
  
49 McCaleb, “Mine a Separated Life,” 8.  
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fulfill the requirements for government recognition. McCaleb advised Hiratsuka and 
Fujimori that all of the congregations should close their doors, and members meet 
privately in their homes.50  
As the year continued, the force of McCaleb’s opinion over the future of the 
Japanese Churches of Christ waned. On February 14, 1941, the United States 
Government issued a call for all American citizens in Japan to leave the country.51 In 
subsequent months, McCaleb made arrangements to close down his work and 
permanently return to the United States. He sold his house and left the Zoshigaya Church 
and its property, representing forty years of work, in the hands of a committee of six 
Japanese leaders.52 By the time he printed his final report in the Gospel Advocate on 
November 27, 1941, just ten days before the bombing of Pearl Harbor, of the twenty-two 
Churches of Christ congregations in Japan, only ten were still functioning with the 
promise that they would remain independent of the Kyōdan.53 This pledge, however, 
would not remain in place for long.  
McCaleb had always maintained tight control over the congregation associated 
	
50 Ibid. 
 
51 J. M. McCaleb, “Official Notice to Americans in Japan,” Gospel Advocate 83 (March 
13, 1941): 256.  
 
52 McCaleb ordered that the proceeds from the sale of all of his property, a little over 
$13,000 that he was not able to take with him because of monetary restrictions, be used to support 
his fellow American Churches of Christ missionaries, Sarah Andrews and Lillie Cypert, who 
elected to stay behind to continue their work. McCaleb, “Final Report,” 4. 
 
53 See J. M. McCaleb, “Moving Pictures,” Gospel Advocate 83 (November 27, 1941): 
1147 and McCaleb, “Final Report,” 4. 
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with his Zoshigaya school, refusing to delegate authority to Japanese Christians.54  In his 
absence, the Zoshigaya Church of Christ struggled to survive the early years of the war 
because of the vacuum in local leadership left by McCaleb’s departure. By 1943, the 
Zoshigaya Church of Christ joined the Kamitomizaka Church of Christ, which was 
overseen by Hiratsuka, in a bid for survival.55 The new church, the Toshima Zoshigaya 
Church of Christ, joined the Kyōdan that same year and changed its name to the Toshima 
Zoshigaya Church of the United Church of Christ in Japan (Kyōdan).56 In the eyes of 
American Churches of Christ and its missionaries, this move meant a sharp deviation 
from the primitivist vision that undergirded the raison d’être of the denomination. For 
Japanese Churches of Christ in Tokyo, it was a matter of survival. 
 
“Stand for the New Testament Order and Trust God for the Consequences” 
While McCaleb was making plans to withdraw from Japan and negotiate with 
Japanese Churches of Christ leaders to stay out of the Kyōdan, maintain the primitivist 
identity of the denomination in Japan, and protect his legacy, Sarah Andrews made a 
	
54 McCaleb was a notorious micromanager of both Japanese Christians and American 
missionaries. In his dissertation, “The Lord Will Provide: James A. Harding, J. M. McCaleb, 
William J. Bishop, and the Emergence of Faith Missions in the Churches of Christ, 1892-1913,” 
Shawn Daggett demonstrates the difficulties that American missionaries and Japanese Christian 
leaders often had with McCaleb. Yukikazu Obata elaborates on McCaleb’s difficult personality in 
his more recent work, buttressing Daggett’s argument. For more information, see Shawn Z. 
Daggett, “The Lord Will Provide: James A. Harding, J. M. McCaleb, William J. Bishop, and the 
Emergence of Faith Missions in the Churches of Christ, 1892-1913” (ThD diss., Boston 
University School of Theology, 2007), 299-300 and Obata, “Against the Odds,” 235-236.  
 
55For more information, see Obata, “Against the Odds,” 132-133. I discuss the origins of 
the Kamitomizaka Church of Christ in chapter one. 
 
56 Obata, “Against the Odds,” 235.  
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different choice – to stay. Like McCaleb and other Churches of Christ missionaries, she 
was silent on the issue of Christianity’s involvement with Japanese nationalism and the 
war in China. As Andrews watched her long-time associates in ministry, Fujimori and 
Hiratsuka, struggle with the decision of whether or not to join the Kyōdan, she decided to 
take action. Holding the same view as McCaleb, she believed that joining the Kyōdan, 
meant that Japanese Churches of Christ would abandon the one true church in favor of a 
corrupt version of Christianity that would put the very souls of the Japanese members of 
the denomination in jeopardy.57 As soon as she was able, Andrews put a plan in motion in 
an attempt to ensure the Churches of Christ congregations in Shizuoka Prefecture would 
not join the religious organization, 
I began immediately to make a study of the law and to correct erroneous 
trends in the churches by taking up a study of the New Testament church 
with some of the members in my home . . . the churches [sic] of Christ 
were faced with a grave situation. I endeavored to impress upon the 
members that if the churches entered such a federation [the Kyōdan], they 
ceased thereupon to be churches [sic] of Christ. I encouraged them to 
stand for the New Testament order and trust God for the consequences, 
even if they were ordered to disband and must worship God in secret as in 
the days of old Rome.58 
 
Andrews believed that if she could educate the members of the congregations in 
Shizuoka Prefecture on the correct forms and functions of the New Testament church, 
they would resist joining the Kyōdan.59 Furthermore, as they held to the New Testament 
	
57 Andrews’s position had not changed since she left McCaleb’s school in Tokyo in 1916 
when she rejected his working relationship with his former student, who was Episcopalian. I 
discuss this episode in more detail in chapter two.  
 
58 Sarah Andrews, “Sister Andrews Relates Japanese Experiences,” Gospel Advocate 88 
(November 14, 1946): 10.  
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pattern that Andrews espoused, she asserted that it would be better for them to risk 
government persecution and rely on God’s providence rather than join the Kyōdan.  
What Andrews did not fully grasp, just like McCaleb, were the social and cultural 
pressures facing Japanese Christians in the late 1930s and early 1940s. On the one hand, 
members of the churches in Shizuoka displayed a certain level of respect and reverence 
for her when they referred to her as “Andrews-sensei.”60 She was their teacher, and 	
59 Andrews’s educational approach reflected her Christian heritage that was steeped in 
Scottish Common Sense Philosophy, which prized human rationality and reason. She echoed 
other American Churches of Christ missionaries, ministers, and missions advocates who believed 
that if a person approached scripture with an open and honest heart, they could read the facts of 
the Bible and draw the same conclusions. As Don Carlos Janes, an influential Churches of Christ 
missionary promoter contemporary to Andrews, frequently wrote, “The brethren will do more 
when they are taught more.” For more information, see Don Carlos Janes, “On Foreign Fields,” 
Word and Work 9 (March 1916): 133 and Don Carlos Janes, “The Need of Missionary 
Instruction,” Missionary Messenger 17 (November 1940): 906.   
 
60 This practice would continue after the war to the present day. While I discuss more 
instances of Japanese Christians referring to Andrews as “sensei” in written work, such as 
correspondence and the Japanese inscription on her tomb in Numazu, interviewees also only 
referred to her as “Andrews-sensei” regularly. For example, see Kazuko Sugiyama, interview by 
Yukikazu Obata and Jeremy Hegi, Shizuoka City, Shizuoka Prefecture, Japan, August 25, 2018.  
While the honorific title “sensei” can often be used in a mode of Japanese language 
(sonkeigo or honorific language) to respectfully call someone teacher or master, in Andrews’s 
context, this term took on a deeper meaning. Anthropologist George A. De Vos explains that the 
concept of sensei is imbued with Confucianist concepts of gratitude and reverence. In the case of 
Andrews, her Japanese converts would hold a deep respect for her that moves beyond the term 
“teacher,” as it is often used in Western contexts. For more information on the term “sensei” and 
its role in different levels of Japanese discourse, see Roger J. Davies and Osamu Ikeno, eds., The 
Japanese Mind: Understanding Contemporary Japanese Culture (Rutland, VT: Tuttle 
Publishing, 2002), 189-190. See also George A. De Vos, “Confucian Family Socialization: The 
Religion, Morality, and Aesthetics of Propriety,” in Confucianism and the Family, eds. Walter H. 
Slote and George A. De Vos (Albany, NY: State University of New York Press, 1998), 355.  
Finally, Susan Bauernfeind (1870-1945) a single American Missionary woman to Japan 
(1900-1941) from the Evangelical Church (one of the groups that eventually became a part of the 
United Methodist Church), earned a similar title and reverence from the people she worked with. 
Like Andrews, she initially approached her work as a missionary through education but expanded 
her role as she saw different needs present themselves. For example, she was a chaplain among 
Japanese industrial workers, the principal of a Bible school, and took care of orphaned children. 
Bauernfeind worked in Japan for forty years. See Lowell Messerschmidt, Bauern-Sensei: The 
Story of Susan Bauernfeind Pioneer Missionary to Japan (Lima, OH: Fairway Press, 1991). 
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despite being a woman in Churches of Christ and in Japan, Andrews had a level of 
influence over the members and leaders of the churches she and Naemura started in the 
region.61 When she began warning the churches not to join the Kyōdan, they were hard-
pressed to ignore her out of their deep respect for her as their teacher (sensei).  
On the other hand, Japanese members of Churches of Christ not only faced 
pressure from the government to join the Kyōdan but intense cultural pressure as well. 
Japanese society was (and is) primarily group-oriented. In this context, harmony is 
paramount. Any individual or subgroup that ignores tacit rules surrounding maintaining 
the harmony of a group or chooses to disrupt group order risks exclusion from society.62 
The old Japanese proverb, “The nail that stands up will be pounded down,” exemplifies 
this principle value in Japanese culture.  
In the context of Japanese nationalism and militarism in the early and mid-
twentieth century, the government’s overemphasis on the value of “loyalty” intensified 
the group-orientation of the Japanese psyche.63 For almost thirty-five years, since the 
	
61 Andrews’s influence among the Churches of Christ in Shizuoka Prefecture would only 
increase after the war. For example, in correspondence with a supporter, Andrews described a 
monthly meeting with five of the Japanese Churches of Christ preachers who worked in the 
prefecture. They would meet together at her house once a month. In the letter, she described 
herself as trying to “fill the role of Priscilla to Apollos” in efforts to clarify that she was not 
crossing denominational gender boundaries. She went on, however, to say that “Occasionally in 
their preaching I notice they run off the track a bit. They have no commentaries or Bible Study 
Helps in Japanese so are influenced unwittingly be sectarian literature. I will add that these 
occasions are rare but they must not be blind guides even for one instance.” In essence, Andrews 
would oversee the orthodoxy of their teaching and correct any errors that she perceived in their 
work. See Sarah Andrews to Friend, March 31, 1953, in possession of the author, original copy of 
the letter in John Moody McCaleb Collection, Special Collections, Beaman Library, Lipscomb 
University, Nashville, Tennessee. 
 
62 Davies and Ikeno, The Japanese Mind, 195-197.  
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Japanese-Russo War in 1904-1905, the government accentuated the importance of loyalty 
to the emperor and by extension, the Japanese empire at all costs.64 As Japanese 
Christians like Fujimori articulated during this period, not joining the Kyōdan meant 
misunderstanding the spirit of Japan.65 Those who refused to join the religious 
organization stood outside of the group and disrupted the harmony that the Kyōdan 
attempted to bring to Japanese Protestant Christianity and the spirit of the nation as a 
whole. Japanese members of Churches of Christ in Shizuoka Prefecture were in a 
problematic situation: join the Kyōdan and disrespect the person who was their teacher 
(sensei) or refuse to join the Kyōdan, disrupt group harmony, and demonstrate disloyalty 
to the state and by extension the emperor.  
Initially, according to Andrews, all three churches decided to stay out of the 
Kyōdan and meet together in secret if necessary. She would soon find out, however, that 
for at least one of the leaders of her churches, loyalty to the state and emperor took 
precedence, “. . . suddenly one of the leaders became a veritable turncoat and began 
making a strong and arduous attempt with clandestine tactics to take these churches into 
this national union.”66 Though Andrews never names him as the person who betrayed 
her, she was probably referring to Tokuo Mazawa. Mazawa attended David Lipscomb 
	
63 Ibid., 47. 
 
64 Ibid.  
 
65 Obata, “Against the Odds,” 234.  
 
66 Andrews never elaborated on what she meant by “clandestine tactics.” See Andrews, 
“Sister Andrews Relates Japanese Experiences,” 1076. 
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College and took over Andrews’s ministry in Shizuoka Prefecture in 1936 when she 
returned to the United States for her third furlough. He based himself out of the Ōhiwa 
Church of Christ, which was on the same property as Andrews’s home.67  
Just before World War II, Mazawa was one of the most outspoken advocates for 
Japanese nationalism among Japanese Churches of Christ. For example, in a 1937 article 
in the Japanese Churches of Christ periodical, Michishirube, Mazawa wrote an article 
responding to the outbreak of the Second Japanese-Sino War. There he cited Romans 
chapter thirteen and argued that since Japan was fighting for its national existence 
Christians ought to be submissive to the government, “. . . if there were those who would 
stir us up by speaking of Christian pacifism based on the literal understanding [of the 
Bible] and thus do not live up to the true spirit of Christ, those people would be false 
Christians.”68 Mazawa’s warning against Christian pacifism was an open attack on the 
view of Christian pacifism that McCaleb had taught and attempted to propagate among 
Japanese Churches of Christ since the beginning of his ministry in Japan in the late 
nineteenth century.69 Mazawa’s writing also revealed his nationalistic beliefs. As 
government propaganda emphasized the importance of Christian participation in the 
national project of the spiritual mobilization of Japan, Mazawa was a willing participant. 
In her post-war correspondence with McCaleb, Andrews claimed that Mazawa 
	
67 I discuss Andrews handing over her work in Shizuoka Prefecture to Mazawa in chapter 
three.  
 
68 Quoted and translated in Obata, “Against the Odds,” 231.  
 
69 For an in-depth discussion on McCaleb’s pacifism as it intersected with Japanese 
Nationalism in the 1930s and 1940s, see Obata, “Against the Odds,” 225-232. 
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was somehow able to take control of a part of some funds McCaleb left behind for her 
and Cypert after he evacuated Japan. Mazawa and his family lived off of McCaleb’s 
funds until 1943 when one of the church members was able to cut off his access to the 
money.70 By the time she wrote McCaleb in 1945, Mazawa and his family had left 
Shizuoka City to pursue a career in insurance. In a follow-up letter to McCaleb in 1946, 
Andrews continued to express her dissatisfaction over Mazawa’s actions and ability as a 
worker at the small church, “I have no hopes for Mazawa as a worker and I cant[sic] be 
sure that the church at Oiwa[sic] will not die eventually.”71 His actions against Andrews 
must have damaged the community in a way that made her fear for the longevity of the 
congregation.72 
Mazawa’s actions showed Andrews that her efforts to educate the churches would 
not be enough to keep them from joining the Kyōdan. After the war, she indicates as 
much in response to her friends’ questions, 
The question comes from many friends: “Why did you stay?” The all-
important and satisfying answer to me is that the hand of the Lord was in 
it all. I learned that once a Christian sees by the eye of faith a controlling 
purpose, death loses its fears. If I had not been in Japan, it is evident that 
the three churches in my section of the country, together with the property, 
would have been lost to the national federation of churches [the Kyōdan]. 	
70 See Sarah Andrews to J. M. McCaleb, December 4, 1945, in possession of the author, 
original copy of the letter in John Moody McCaleb Collection, Special Collections, Beaman 
Library, Lipscomb University, Nashville, Tennessee. 
 
71  See Sarah Andrews to J. M. McCaleb, September 6, 1946, Church Leaders Vertical 
Files, Center for Restoration Studies, Milliken Special Collections, Abilene Christian University, 
Abilene, TX. 
 
72 Andrews never went into detail about how Mazawa damaged the church during the 
war. By 1947 Andrews’s misgivings were allayed by a thriving Ōhiwa Church of Christ under 
new Japanese leadership. I discuss this below.  
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Therefore, I rejoice to have stayed and suffered for the cause of truth.73 
 
It seems that at least the Ōhiwa Church of Christ was on the same path to joining the 
Kyōdan as the two congregations in Tokyo.74 Given this situation, Andrews decided to 
stay and prevent her churches from joining the organization, especially the Ōhiwa Church 
of Christ in Shizuoka City, where she lived. She believed that her physical presence on 
the church property would prevent Mazawa and his allies from taking control of the 
church to bring it into the Kyōdan. A year earlier, when Andrews had advised her 
churches to “stand for the New Testament order and trust God for the consequences,” 
little did she know that she would have to face those consequences alongside them.75 By 
late November 1941, only two missionaries from Churches of Christ remained in Japan, 
both of them single women: Sarah Andrews and Lillie Cypert. 76 
 
“My Maintenance During the War” 
  As Andrews began her program of doctrinal education among the Churches of 
Christ congregations in Shizuoka Prefecture, Japan’s war in East Asia escalated and its 
relationship with the West, especially the United States, rapidly deteriorated. In July 
	
73 Sarah Andrews, “My Maintenance During the War,” Gospel Advocate 89 (November 
13, 1947): 919.  
 
74As I have previously argued, the reasons for Japanese Christians seeking to join the 
Kyōdan go beyond a simple misunderstanding of church doctrine. The pressures they faced from 
multiple directions were tremendous. 
 
75 Andrews, “Experiences,” 1076.  
 
76 Don Carlos Janes, “The Sacred Mountain of Japan,” Missionary Messenger 18 
(September 1941): 1061. 
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1941, the Japanese government froze all American assets and suspended foreign postal 
service.77 Later that year in November, for the third time, the United States government 
advised all American citizens to leave Japan.78 Despite these developments, Andrews 
remained firm in her decision to remain in Japan, “. . . I was not afraid; besides, the cause 
was at stake, so I had no thought of leaving.”79 A few days later, on December 8, 1941, 
one of her neighbors visited her early in the morning to let her know that Japan had 
declared war on the United States.80 
	
77 Andrews, “My Maintenance During the War,” 919. The majority of what we know 
concerning Andrews’s time in Japan during the war comes through two articles she wrote for the 
Gospel Advocate after she returned to the United States in 1946. Therefore, I rely heavily on these 
articles in this section of the chapter. 
In July 1941, after gaining permission to enter the former French colony of Vietnam from 
the Vichy government, Japanese troops seized the oil fields of Southeast Asia. In response, the 
United States government froze all Japanese assets and implemented a full embargo on all oil 
shipments to Japan. In retaliation, the Japanese government froze American assets and suspended 
postal service. This exchange was a critical event that led to open hostility between the United 
States and the Empire of Japan in December 1941. For more information, see Gordon, A Modern 
History of Japan, 206 and Robert P. Post, “U.S. and Britain Freeze Japanese Assets; Oil 
Shipments and Silk Imports Halted; Russians Still Hold as Nazis Renew Drives,” The New York 
Times, July 26, 1941.  
 
78 The United States Department of State issued three calls for American citizens to 
return to Japan on October 6, 1940, February 11, 1941, and November 22, 1941. For the full text 
of these notices from Secretary of State Cordell Hull (1871-1955), see Cordell Hull, “The 
Secretary of State to the Ambassador in Japan (Grew),” October 6, 1940, United States of 
America Department of State Office of the Historian, accessed May 23, 2019, 
https://history.state.gov/historicaldocuments/frus1940v04/d1047l; Cordell Hull, “The Secretary of 
State to the Ambassador in Japan (Grew),” February 11, 1941, United States of America 
Department of State Office of the Historian, accessed May 23, 2019, 
https://history.state.gov/historicaldocuments/frus1941v05/d439; and Cordell Hull, “The Secretary 
of State to the Ambassador in Japan (Grew),” November 22, 1941, United States of America 
Department of State Office of the Historian, accessed May 23, 2019, 
https://history.state.gov/historicaldocuments/frus1941v05/d490. 
 
79 Andrews, “Sister Andrews Relates Japanese Experiences,” 1076.  
 
80 Ibid. Ironically, Andrews was learning of the war before many Americans who were 
living in the United States. “Early in the morning” on December 8 would have been just after 
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Early Months of the War 
 On December 10, the police summoned Andrews to the local police station, 
ordered her to stop all of her work, especially teaching, and warned her that they would 
monitor her movements. The police also ordered her to submit a list of all of her property, 
down to the number of handkerchiefs she owned, to the Ministry of Finance.81 Noticing 
that Andrews had multiple copies of the Bible, she faced increased scrutiny from the 
police. At the end of her encounter with the authorities, however, they allowed her to 
keep her Bible but confiscated biblical commentaries on Galatians and Ephesians (what 
she often referred to as “Bible-study topics”) that she had just completed and prepared for 
translation from English to Japanese.82 
 Andrews’s financial situation was also in jeopardy. When McCaleb sold his 
property and left Japan just before the beginning of the war, he left instructions for 
Yunosuke Hiratsuka, the minister at the Kamitomizaka Church of Christ in Tokyo, to 
oversee the funds and distribute them to Andrews and Lillie Cypert, the other American 
missionary who remained behind, as needed.83 Since the Japanese Government had 
	
Japanese planes were bombing Pearl Harbor at 7:48 AM on December 7. Japan is nineteen hours 
ahead of Hawaii. 
 
81 Andrews, “Sister Andrews Relates Japanese Experiences,” 1076.  
 
82 Ibid.  
 
83 After selling his house in Tokyo, McCaleb had roughly thirteen thousand dollars on 
deposit in a bank in Japan that he left for Hiratsuka to oversee. For more information, see 
McCaleb, “My Final Report,” 4. 
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frozen American assets, however, Hiratsuka did not have access to the funds and could 
not help the two missionaries.84 Like McCaleb’s funds, any money that Andrews had on 
deposit was frozen as well; she only had access to the cash that she had on hand. To 
continue to provide for her daily needs, she sold all of the furniture in her home. Before 
Andrews could sell her goods, however, the local government required her to obtain 
permission before she sold each piece from the Finance Department. Once she had the 
proceeds from her sales, Andrews had to turn around and ask for permission from the 
same government agency to use the money. In response, the Finance Department gave 
her a small monthly allowance out of the funds she received for her furniture. They 
provided her just enough to cover a daily food ration.85 As the war progressed and her 
money ran out, Andrews eventually turned to barter away her possessions for the goods 
and services she required for day-to-day living.86 
 Over the next several months, despite financial insecurity and the uncertainty that 
surrounded her status as an enemy national, Andrews was relatively free to go about her 
	
84 In his final report, McCaleb anticipated that this could be the case. See McCaleb, “My 
Final Report,” 4. After the war, Andrews confirmed that these assets were frozen and that she 
never had access to them. See Andrews, “My Maintenance During the War,” 919.   
 
85 Andrews, “My Maintenance During the War,” 919. 
 
86 In a letter to McCaleb in 1946, just after the end of the war, Andrews described how 
she traded her typewriter for clothing. See Sarah Andrews to J. M. McCaleb, September 6, 1946, 
Church Leaders Vertical Files, Center for Restoration Studies, Milliken Special Collections, 
Abilene Christian University, Abilene, TX. By this time, a robust black-market economy existed 
on the Japanese home islands. In efforts to get around heavy restrictions, the government placed 
on the availability of certain goods – especially foodstuffs and clothing. For more information on 
conditions in Japan during the war, see Haruko Taya Cook and Theodore F. Cook, Japan At War: 
An Oral History (New York: The New Press, 1992), 171-176. 
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business.87 Though she could no longer engage in the kind of work she had done before 
the war started, Andrews channeled her energy into preparing a series of “Bible-Study 
Topics” for translation.88 As Andrews turned her attention to preparing written Bible 
study guides, all three churches in Shizuoka Prefecture (Okitsu Church of Christ, Ōhiwa 
Church of Christ, and Shimizu Church of Christ) begun by her and Iki Naemura stopped 
meeting rather than joining the Kyōdan.89 By the end of the summer in 1942, when she 
had completed English editions of the studies and had handed them off to a church 
member for translation, her situation would change drastically.  
 
Internment 
On February 19, 1942, Franklin Delano Roosevelt, President of the United States 
of America, signed Executive Order 9066. The order allowed the War Department to 	
87 This level of freedom was not uncommon for many missionaries in Japan during the 
opening months of the war. In some areas of the country, missionaries were allowed to go 
shopping and for walks, though under guard. Some missionaries used the opportunity to teach the 
guards language lessons. It is likely that in the first several months after her visit to the police 
station in Shizuoka City, Andrews enjoyed similar circumstances. For more information see Van 
Waterford, Prisoners of the Japanese in World War II: Statistical History, Personal Narratives 
and Memorial Concerning POWs in Camps and on Hellships, Civilian Internees, Asian Slave 
Laborers and Others Captured in the Pacific Theater  (Jefferson, NC: McFarland & Company, 
Inc., Publishers, 1994), 46.  
 
88 Andrews, “Sister Andrews Relates Japanese Experiences,” 1076. During the intense 
allied bombing of the Japanese home islands in the latter stages of the war, the person whom 
Andrews delivered the manuscripts for translation, a “Sister Hongo,” hid them in a basket of 
clothing that was placed in a warehouse north of Shizuoka City. By war’s end, the basket, and 
Andrews’s work along with it, had been destroyed by allied bombing. See Andrews, “My 
Maintenance During the War,” 919. 
 
89 Sarah Andrews to J. M. McCaleb, December 4, 1945, in possession of the author, 
original copy of the letter in John Moody McCaleb Collection, Special Collections, Beaman 
Library, Lipscomb University, Nashville, Tennessee. 
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remove all persons from prescribed military areas.90 Soon, under the pretext of the order, 
the United States government removed over 120,000 Japanese Americans from their 
homes on the Pacific Coast and relocated them to internment camps just east of the Sierra 
Nevada mountains.91 When government officials in Japan learned about the executive 
order and subsequent treatment of Japanese Americans, they were livid.92 In response, the 
Japanese government implemented an internment program of their own.93 By the Fall of 
1942, Japanese police had rounded up most of the Western civilians in the country and 
placed them in makeshift internment camps across Japan.94 The last two Churches of 
	
90 Jane Dailey, Building the American Republic: A Narrative History from 1877, vol. 2 
(Chicago: The University of Chicago Press, 2018), 186.  
 
91 Ibid. 
 
92 The government began a propaganda campaign among the Japanese public and 
military, outlining “American Atrocities” against Americans of Japanese descent. In response, 
many of the Japanese soldiers who looked after American POWs and civilian internees made it 
clear that they could expect the same kind of treatment outlined in the propaganda. For more 
information on this campaign, see Waterford, Prisoners of the Japanese, 24-25.  
 
93 Before 1942, the Japanese government had no systematic plan for civilian internment 
in Japan or East Asia. See P. Scott Corbett, Quiet Passages: The Exchange of Civilians Between 
the United States and Japan During the Second World War (Kent, OH: The Kent State University 
Press, 1987), 168.  
 
94 The conditions of the camps in Japan were quite good, especially at the beginning of 
the war. Civilian internees had everything they needed: food, clothing, soap, medicine, and any 
other necessities. They also had regular contact with the Red Cross. Japanese cooks provided 
them meals, and their relationships with the guards and overseers of the camps were congenial. 
They were allowed religious services, lectures, concerts, sporting events, and other forms of 
entertainment. Civilian internees, as opposed to their counterparts in the military, were never 
forced to do manual labor with some exceptions (a group of eighteen Australian nurses and one 
American woman were forced to sew clothes for the Japanese army in Yokohama). As the war 
continued and the Japanese population suffered from a lack of food and supplies, civilian 
internees experienced the same conditions. For more information, see Waterford, Prisoners of the 
Japanese, 205-207. 
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Christ missionaries in Japan, Sarah Andrews and Lillie Cypert, were among the 
internees.95 
 In September 1942, Japanese officials sent Andrews, along with three Catholic 
nuns from Shizuoka, to an internment camp in Yokohama, just southwest of Tokyo.96 
After her relocation, Andrews’s fragile health took a downward turn, and within two 
weeks, camp officials sent her back to Shizuoka City with instructions that she remain 
interned in her home for the remainder of the war.97 During Andrews’s absence, the 
church leader, Mazawa, who had attempted to bring the Ōhiwa Church of Christ into the 
Kyōdan, continued his efforts. Her quick return from the camp, however, prevented him 
from bringing his plans to fruition. According to Andrews, since she had returned home 
to physically occupy the land where both the Ōhiwa Church of Christ building and her 
home were, the church leader interested in taking over the property and by extension the 
church, could no longer do so.98  
	
For more information on the treatment of civilians outside of Japan, see Bernice Archer, 
The Internment of Western Civilians Under the Japanese 1941-1945: A Patchwork of Internment 
(Hong Kong: Hong Kong University Press, 2008).  
 
95 Cypert was working in Tokyo and was interned at a convent and girl’s school in the 
city, Sumire, Denencho fu, Tokyo. She was later sent back to America on the Swedish exchange 
ship, the MS Gripsholm. See Don Carlos Janes, “Returning Home from Japan,” Missionary 
Messenger 21 (May 1944): 1667-1668. For more information on the civilian internment center 
where Cypert was held, see Waterford, Prisoners of the Japanese, 206. 
 
96 Andrews does not make it clear which of the camps in Yokohama she was taken to, 
though it was likely that she was kept at the Yokohama Yacht Club. There were at least three in 
the city: two of them in the Yokohama Yacht Club, where they kept men and women separate and 
one for men only in a jockey club just outside of the city at its equestrian race track. See 
Waterford, Prisoners of the Japanese, 207. 
 
97 Andrews, “Sister Andrews Relates Japanese Experiences,” 1076.  
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For the remainder of the war, as Andrews was interned in her home, Mazawa 
made several attempts to have the government remove her from the property.99 First, after 
enlisting the help of the police and the guards stationed at the gate to the Ōhiwa Church 
of Christ and Andrews’s house, Mazawa tried to prove she was not sick so that the 
government would send her back to the internment camp in Yokohama. When that 
attempt failed, he tried to send her to a sanitarium out of concern for her health. This 
attempt to remove Andrews was also unsuccessful. As the war moved on into its later 
years and Allied forces began bombing campaigns on the Japanese mainland, Mazawa 
tried to have her evacuated to the mountains for her safety. When this did not work, he 
accused Andrews of committing an offense against the government in hopes that the 
authorities would send her to prison. Finally, out of desperation, Mazawa had her 
pronounced insane and began arrangements to move her to an asylum in Manchuria. Like 
his previous attempts, Mazawa’s last effort to remove Andrews from her home was 
unsuccessful.100 
	
98 Andrews does not make it clear why her physical presence prevented her opponent 
from taking over the property. She did believe, however, that her presence was the reason why he 
could not take over the property. I discuss this in more detail below.  
 
99 Andrews, “Sister Andrews Relates Japanese Experiences,” 1076.  
 
100 Ibid. Andrews never makes it clear why these attempts to remove her and take over 
the church property all failed. As I discussed above, Japanese officials treated Western Civilians 
differently, and much more humanely than their military counterparts. In light of these practices, 
Japanese civilian officials might have taken a dim view of disposing of a civilian enemy national 
even during a terrible war. Moreover, there could have been a majority of people in the 
congregation who did not want Andrews removed and advocated to the government on her 
behalf. After all, her relationships with the leaders of the other two churches continued to be 
positive. I discuss evidence for this assertion in more detail below. Regardless of what happened 
behind the scenes, Andrews remained in her home for the duration of the war. 
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In the meantime, Andrews’s friends and family in the United States had received 
no news about Andrews or her condition in Japan. In early January 1943 Tannie Brents 
(T. B.) Thompson (1882-1948), a Churches of Christ preacher and Andrews’s brother-in-
law who lived in Tyler, Texas, wrote with news to the Gospel Advocate explaining that 
“Word from the State Department in Washington informs us that Sarah Andrews has 
been listed for the forthcoming exchange of American—Japanese nationals.”101 Not only 
had they received the good news that Andrews was coming home, but they also learned 
from a Christian Church missionary, who had recently returned to the United States from 
Japan, that she was free to go about her work.102 While Andrews’s family and friends 
could not know the difficulties she was experiencing in Japan, they soon learned that she 
would not make the trip home on the prisoner exchange ship. Lillie Cypert gave them the 
bad news. She had just arrived back in the United States via the exchange ship, the M. S. 
Gripsholm, in December 1943. Though Andrews was ready to return to the United States, 
her health was so poor that both she and the Japanese authorities in charge of the 
exchange believed that she would not survive the long voyage home.103 
	
101 T. B. Thompson, “Sarah Andrews to Return,” Gospel Advocate 85 (January 7, 1943): 
16. For more information on T. B. Thompson and his place in the history of Churches of Christ 
see T. B. Thompson, “T. B. Thompson,” Gospel Advocate 82 (September 19, 1940): 899; G. H. 
P. Showalter, “The Passing of Brother T. B. Thompson,” Firm Foundation 65 (September 14, 
1948): 8; and Tillit S. Teddlie, “T. B. Thompson Passes,” Gospel Advocate 90 (September 16, 
1948): 909.  
 
102 Thompson, “Sarah Andrews to Return,” 16. 
 
103 They also reported her free to go about her business, which contradicts Andrews’s 
account of her time in Japan. Don Carlos Janes, “Our Government Reports on Missionaries in the 
Orient,” Missionary Messenger 21 (January 1944): 1599-1600.  
For more information on the exchange of civilian internees between the United States and 
Japan, see P. Scott Corbett, Quiet Passages. 
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Famine, Faith, and Friendship 
By the beginning of 1944, conditions in Japan had rapidly deteriorated. Since 
early 1942 the country had been experiencing severe shortages in food, necessities, and 
clothing. The government responded with price controls and rationing as a black-market 
economy emerged.104 By 1944, even rice became a scarce commodity.105 As food became 
increasingly scarce, Andrews’s situation became more desperate. In 1943, the 
government ordered that all Japanese persons living in her home move out, leaving her 
isolated from daily human contact.106  They also confiscated her garden space so that she 
could no longer grow vegetables. Her small food ration barely provided her enough 
sustenance to go about her daily business. Malnutrition set in, and Andrews’s body began 
to swell, her teeth fell out, and her weight ebbed to a scant seventy-five pounds. In 
desperation, she boiled leaves for food, cornstalks for sugar, used ocean water for salt, 
and ate grasshoppers when they were available.107 At times, the strain of the isolation, 
stress, and starvation became so great that she could not finish some of the new writing 
	
104 Cook and Cook, Japan at War, 172, 175, and 339.   
 
105 Ibid., 181.  
 
106 Andrews frequently shared her home with Japanese Christians who had moved into 
the area and were settling in. Andrews, “Sister Andrews Relates Japanese Experiences,” 1076. 
 
107 Andrews’s diet during this time reflected that of the people in Shizuoka. In an 
interview with the current preacher at the Okitsu Church of Christ, Masao Suzuki, I asked him 
about Andrews’s diet during the war. In response, he laughed and said, “we were all eating 
grasshoppers back then, it was all there was!” Masao Suzuki, interview by Yukikazu Obata and 
Jeremy Hegi, Shizuoka City, Shizuoka Prefecture, Japan, August 25, 2018.  
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projects that she had set for herself. 108 
In her isolation, Andrews was not wholly alone. As she told her story after the 
war, Andrews’s relied on her belief in God’s special providence to provide for her needs 
throughout the war, “The loneliness, the starvation, the pressure, the tormentings[sic] 
could not have been endured but for the consciousness of God’s presence and power.”109 
There is no question that Andrews’s situation was difficult and desperate. Being an 
American woman, or as she frequently called herself, an “enemy national,” in Japan 
during World War II under house arrest must have been a terrifying and traumatic 
experience. Given Andrew’s vocation as a missionary and her proclivities toward trusting 
in God’s special providence, it makes sense that she would rely on her faith during this 
challenging period in her life. Faith alone, however, was not what helped Andrews 
survive the war. 
Just because nations go to war with one another, cross-cultural friendships do not 
cease to exist. In my interviews with members of the Numazu Church of Christ, the 
fourth and final church Andrews started in Shizuoka Prefecture after the war, I learned 
that older members of the Churches of Christ congregations in Shizuoka Prefecture 
	
108 After she returned from the internment camp in Yokohama, Andrews began writing a 
history of Christianity that could be translated for her churches to use. Despite her hopes that she 
could finish the project after the war, there is no evidence that she ever did. See Andrews, “My 
Maintenance During the War,” 919.  
 
109 Andrews, “Sister Andrews Relates Japanese Experiences,” 1076. Andrews’s reliance 
on the providence of God to bring her through this situation, as well as other difficult trials that 
she faced throughout her career in Japan, reflects the language that many participants in the faith 
mission movement used at this time in missions history. I explore the connection between 
Andrews and the faith mission movement in the next chapter. 
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remember the Christian community helped taking care of her throughout the war.110 
There is evidence that supports the veracity of this memory. In a June 1944 letter from Iki 
Naemura to Gengo Ide, a confection shop owner and leading member of the Okitsu 
Church of Christ, Naemura asks Ide to help Andrews, 
Well, I went to Shizuoka [city] the other day. Ms. Andrews [“Andrews-
sensei”] says she would really like to talk about something. She knows 
this is an audacious request, as she knows you are busy, but she would be 
grateful if you could come to Shizuoka. So, I would like to ask you to 
come [to Shizuoka] when you have time. Also, I am hesitant to say, but 
could you possibly bring some sugar, 50 mom [187.5 grams] or so [to Ms. 
Andrews]? I feel so sorry for her, as she is frail and seems to be having a 
hard time. I wish I could do something [more] for her; unfortunately, 
however, I cannot do so. So, I am begging you. Also, I would like to ask 
you not to tell anyone about this letter. I know this is a very audacious 
request, but please [keep that in mind].111 
 
Naemura had been a constant friend and partner to Andrews throughout her life and work 
in Japan. As Andrews faced the loneliness and desperation that came with house arrest 
and isolation, Naemura coordinated the help of members of the churches in Shizuoka 
Prefecture as they cared for Andrews and willingly sacrificed scarce resources at 
considerable risk to their safety.112 Whether Naemura continued her outreach ministry 
	
110 Tsuneo Takahashi, interview by Yukikazu Obata and Jeremy Hegi, Shizuoka City, 
Shizuoka Prefecture, Japan, August 26, 2018. The editors of The Stone-Campbell Movement: A 
Global History also make this claim in a chapter on the activities of Stone-Campbell 
denominations in Asia since the 1920s. They did not, however, provide a source or evidence for 
their assertion. See D. Newell Williams, Douglas A. Foster, and Paul M. Blowers, eds., The 
Stone-Campbell Movement: A Global History (St. Louis: Chalice Press, 2013), 269. 
 
111 Iki Naemura to Gengo Ide, June 27, 1944, translated by Yukikazu Obata, in 
possession of the author. Shortly after receiving the letter, Shizuko Ide, Gengo Ide’s daughter, 
delivered the sugar to Andrews in Shizuoka City. 
 
112 The environment in Japan during the war was such that persons of interest, including 
Andrews and other potential subversive persons, were put under police surveillance and in danger 
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among the people of Shizuoka Prefecture or not during the war is unclear due to a lack of 
sources. Since the four churches shut their doors, rather than join the Kyōdan, as well as 
being under instruction by the government to stop all teaching, she likely thought it 
would be too dangerous to continue the work under her circumstances. Nevertheless, the 
evidence I presented above indicates that the Japanese Churches of Christ community in 
the prefecture continued to function on some level, and Naemura played a vital 
communication and coordination role in its continued, but nominal existence. 
As Andrews stayed behind to do what she thought was right and protect Japanese 
Churches of Christ in Shizuoka Prefecture, she suffered the effects of total war alongside 
the Japanese people. In the eyes of the Japanese Christians she partnered with, Andrews 
displayed the very spirit of Christian sacrifice that Fujimori wrote about before her 
internment in his support of Japan’s war in East Asia.113 Rather than sacrificing herself 
for the emperor or her home country, however, she put her well-being in jeopardy for the 
members of the Churches of Christ congregations in Shizuoka Prefecture.  Past narratives 
of Andrews’s experience during the war end their description of her experiences on this 
triumphalist note as they emphasized her loneliness and dependence on God as critical 
factors that helped her endure the war. Including Japanese voices in this story, however, 
provides another layer of understanding to Andrews’s experiences during the war.114 As 
	
of arrest and punishment. For more information, see Mullins, “Ideology and Utopianism in 
Wartime Japan,” 959-976.  
 
113 See my discussion above on Fujimori’s nationalism as well as Obata, “Against the 
Odds,” 217-235. 
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Andrews chose to stay behind in her sectarianism to prevent the congregations from 
joining the Kyōdan and face the deprivations of total war, Japanese Christians risked their 
scarce resources and safety to care for Andrews, an enemy national. 
 
The Bombing of Shizuoka City 
The nadir of Andrews’s wartime experience came in June 1945. Almost a year 
earlier in June 1944, American marines captured a small group of Islands in the Pacific, 
the Mariana Islands, that put their bombers in range of Japan.115 Over the next several 
months, American B-29 heavy bombers regularly began to raid industrial targets on the 
Japanese mainland. In the Spring of 1945, however, the Americans employed new 
weapons that they had used to significant effect in Germany the month before: incendiary 
bombs filled with material meant to start conflagrations.116 These were weapons of terror, 
not surgical precision, meant to deplete the morale of the civilian population in efforts to 
force the country to surrender. In the early morning hours of March 10, American 
bombers used incendiary devices for the first time on Tokyo. In a matter of hours, over 
	
114 For example, see Fiona Soltes, Sarah Sheppard [sic] Andrews Christian Missionary to 
Japan (Franklin, TN: Providence House Publishers, 2009); Bonnie Miller, Messengers of the 
Risen Son in the Land of the Rising Sun: Single Women Missionaries in Japan (Abilene, TX: 
Leafwood Publishers, 2008); Robert Hooper, “If Your Enemy Hungers Feed Him: Church of 
Christ Missionaries in Japan, 1892-1970 (Abilene, TX: Abilene Christian University Press, 
2017); and Earl Irvin West, The Search for the Ancient Order, vol. 4, A History of the Restoration 
Movement 1919-1950 (Delight, AR: Gospel Light Publishing Company, 1987), 340-342.  
 
115 Cook and Cook, Japan at War, 340.  
 
116 For more information on the fire-bombing of Dresden, see Paul Addison and Jeremy 
A. Crang., eds., Firestorm: The Bombing of Dresden, 1945 (Chicago: Ivan R. Dee, 2006). 
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one-hundred thousand civilians were incinerated, and one million more people left 
homeless. Since the majority of buildings in the city were composed of wood and other 
easily combustible materials, firestorms rapidly consumed over a quarter of the city.117 In 
the following months, American bombers continued to reign incendiary fire down on 
Japanese civilians and cities.118  
On the night of June 19, 1945, American Bombers dropped a salvo of incendiary 
devices on Shizuoka City.119 As the bombs fell on the city, Andrews slept peacefully.120 
When she awoke the next morning, she learned that buildings burned within sixty feet of 
her home.121 Soon, city officials showed up on her doorstep and brought seventeen 
causalities into her home and ordered her to care for them. The city also conscripted the 
chapel of the Ōhiwa Church of Christ, just a few yards from Andrews’s house to use as a 
	
117 Cook and Cook, Japan at War, 340-341.  
 
118 Between March 10th and June 15th, 1945, American bombers targeted all of Japan’s 
major cities (Tokyo, Osaka, Nagoya, Kyoto, Yokohama, Kobo, and Hiroshima) with incendiary 
bombs, reducing most of them to ash. On June 17th, Military planners shifted their sites to Japan’s 
smaller cities, bombing fifty-seven between July 17th and August 15th. Between November 1944 
and August 1945, American B-29 Bombers dropped 160,000 tons of bombs on the Japanese 
mainland with an estimated number of civilian deaths between five and six hundred thousand. 
See Hiroko Niitsuma, What Happened to People? Shizuoka Air Raid Documentary: Real Voices 
from Japanese Small City (Shizuoka City, Japan: Shizuoka Shimbun Co., 2010), 26. 
 
119 Ibid., 36-37. According to declassified military documents, after devastating the seven 
major cities of Japan, the United States Army created a list of all the cities in Japan, ranking them 
according to population. There was no strategic or industrial importance to Shizuoka City; it was 
ranked number fifteen on the list. On June 17th, American bombers began dropping incendiary 
ordinance on Japan’s smaller cities. 
 
120 Andrews, “Sister Andrews Relates Japanese Experiences,” 1077. 
 
121 Ibid. American bombers destroyed over sixty-six percent of the city in the air raid. See 
Niitsuma, What Happened to People, 46.  
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clinic.122 With little food and her health failing, Andrews reported that she did what she 
could for the patients until she was too weak to help them, so city officials removed them 
from the premises. A few days later, on July 7th, American bombers dropped incendiary 
devices on Shimizu, the small town just east of Shizuoka. That night, the small chapel of 
the third church that Andrews and Naemura planted in the prefecture, the Shimizu 
Church of Christ, burned to the ground.123 
A month later, in mid-August, the bombs fell silent. The woman tasked with 
delivering Andrews’s daily food ration informed her that the war was over. The next 
month in September, the police visited her home and officially notified her that the 
emperor of Japan had formally signed an unconditional surrender on board an American 
warship, the USS Missouri, in Tokyo Bay.124 Soon afterward, a Japanese woman and her 
daughter, refugees from Tokyo, moved into Andrews’s home with her, and the 
government regularly began to send food and supplies. For Andrews, however, the most 
significant developments that took place after the official end of the war in September 
was that the three churches in Shizuoka Prefecture resumed meeting regularly and that 
Japanese Christians could openly visit her without fear of police reprisal.125 
	
122 Andrews, “Sister Andrews Relates Japanese Experiences,” 1077.  
 
123 Niitsuma, What Happened to People, 61. Though the chapel was destroyed, the 
congregation survived and started meeting in the house of a “Brother Sano” a shoemaker. The 
building was soon rebuilt and is still in use. See J. M. McCaleb, “The Churches in Japan,” Gospel 
Advocate 89 (January 23, 1947): 76 and Sarah Andrews, “Reports and Plans of Work in Japan,” 
Gospel Advocate 89 (November 20, 1947): 950. 
 
124 Andrews, “Sister Andrews Relates Japanese Experiences,” 1077.  
 
125 Ibid.  
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“Recovered Personnel” 
 Andrews saw her first American soldier on Sunday, October 28, 1945. During the 
war, outside of three twenty-five-word letters through the Red Cross, she was completely 
cut off from the United States and received no news from her friends and family.126 Just 
as the war prevented her from receiving correspondence from her home country, her 
family received no word from Andrews and could only speculate on her condition in 
Japan. Many of her friends believed she was dead. Andrews’s sister, Myrtle Thompson, 
felt differently. Thompson lived in Tyler, Texas, near Camp Fannin, a U. S. Army 
infantry replacement training center, and her husband, T. B., was the preaching minister 
at a nearby Churches of Christ congregation.127 Soldiers from Camp Fannin frequently 
attended the church, and Thompson would invite them to her family’s home for a meal 
after worship services. During dinner, she would tell the soldiers about her sister and give 
each of them a card with Andrews’s name, address, and a request to look for her if they 
ever went to Japan.128 One Sunday, a member of the congregation asked for prayers for 
her husband, William Billingsley, a soldier serving in the Pacific Theater, who was being 
	
126 Ibid.  
 
127 Camp Fannin trained over 200,000 soldiers between 1943 and 1946 and housed 
German prisoners of war. The United States military closed Camp Fannin in 1946. For more 
information on the history and purpose of the base during World War II, see “About,” Camp 
Fannin Texas: 1943-1946 Camp Fannin Association Inc., accessed May 27, 2019, 
http://www.campfannin.us/about.html. 
 
128 This information comes from an interview published in Virtuous Servant that Fiona 
Soltes had with relatives of Sarah Andrews. See Fiona Soltes, Virtuous Servant: Sarah Sheppard 
Andrews Christian Missionary to Japan (Franklin, TN: Providence House Publishers, 2009), 56. 
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sent to Japan as part of the Allied Occupation Forces. After church services concluded, 
Thompson immediately got Billingsley’s contact information and wrote to him, asking 
him to find Andrews.129  
After receiving Thompson’s letter, Billingsley, a friend, and a Japanese interpreter 
drove six hours to find Andrews’s home.130 When Andrews met the soldiers, she was 
overjoyed, especially at the fact that Billingsley knew her sister. This meeting was the 
first substantial contact Andrews had with an American, let alone an American who knew 
members of her family, since 1941. Billingsley gave Andrews news from her friends and 
family in America, answered all of her questions about the war and the occupation, and 
became a conduit through which she could begin sending and receiving correspondence 
from the United States.131 When Billingsley returned to his base in Tokyo at the end of 
the day, he left all of the rations he had with her. He returned the next Sunday with a 
truckload of food and supplies.132 Soon after her encounter with Billingsley, fifteen 
hundred American troops occupied the area and continued to look after Andrews. She 
quickly gained twenty-five pounds and, being classified as “Recovered Personnel” by the 
military, the soldiers provided her with transportation as she needed it and gave her 	
129 Ibid.  
 
130 It took them a while to find Andrews. Upon their arrival, she was not at her home but 
was attending Sunday morning services at the Okitsu Church of Christ several miles south of 
Shizuoka. The soldiers found her by waiting at the train station. Bill Billingsley to Lorene 
Billingsley, October 29, 1945, in possession of the author, original copy of the letter in John 
Moody McCaleb Collection, Special Collections, Beaman Library, Lipscomb University, 
Nashville, Tennessee. 
 
131 Andrews, “Sister Andrews Relates Japanese Experiences,” 1077.  
 
132 Bill Billingsley to Lorene Billingsley, October 29, 1945. 
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enough fuel and warm clothing to help see her through the winter.133 
 When Andrews initially decided to stay in Japan, despite all of the warnings she 
received, she hoped to prevent the Churches of Christ congregations in Shizuoka 
Prefecture from joining the Kyōdan. It seems that she was successful. All three churches, 
the Okitsu Churches of Christ, Ōhiwa Church of Christ, and Shimizu Church of Christ, 
did not join the Kyōdan and survived the war. There are several possibilities that account 
for the endurance of the congregations between 1941 and 1945. First, Naemura’s work 
sustained the congregations as she facilitated communication between the churches and 
coordinated the needs of individual members, including Andrews. Second, Andrews’s 
on-going presence during the war coupled with the respect given to her by church 
members inspired members to keep the congregations from permanently closing. Third, a 
commitment by the churches to the primitivist vision of Christianity that Andrews 
espoused provided a strong identity for members to rally around in the face of 
government pressure. Fourth and finally, the strong Japanese leadership that Andrews 
and Naemura had cultivated in the churches enabled them to survive the war intact.134 In 
her reflections on her experiences during the war, however, Andrews believed that her 
physical presence on the property of the Ōhiwa Church of Christ, where her home was 
located, along with God’s providence, prevented the congregations from joining the 
	
133 Andrews, “Sister Andrews Relates Japanese Experiences,” 1077.  
 
134 Even the Ōhiwa Church of Christ, despite having members who attempted to bring it 
into the Kyōdan, apparently had enough support for Andrews and her desire to stay out of the 
federation of churches that they followed through on their promise. Concerning Japanese 
leadership, McCaleb’s church ultimately folded because of its lack of strong leadership, while all 
three of Andrews’s churches survived the war.  
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Kyōdan.135 As she put it, 
God showed himself strong. He saved my life. He saved the property. But 
the victory of God’s will as regards his church in Japan is the source of 
greatest joy and thanksgiving. The religions law has been annulled. The 
union of church and state has been severed. Religious freedom is 
enjoyed.136 
 
As Andrews attributed both her survival and the survival of the congregations in 
Shizuoka Prefecture to God’s providential help, her importance in Churches of Christ 
became solidified. For Japanese Churches of Christ, Andrews was the one American 
missionary who went beyond recommending a course of action against the government 
and displayed solidarity with Japanese Christians. As she told her churches to “stand for 
the New Testament order and trust God for the consequences,” Andrews chose to stay 
behind and face the costs of her teaching alongside Japanese Christians. In doing so, she 
displayed a spirit of personal sacrifice prized by Japanese Christians. For American 
Churches of Christ, Andrews moved beyond the model of “missionary martyr” that she 
previously inhabited as she willingly sacrificed her well-being to protect what many in 
the denomination would call the “New Testament Church” in Japan. From the point of 
view of both American and Japanese Churches of Christ, Andrews had become an 
international symbol of missionary piety, self-sacrifice, and denominational purity. B. C. 
Goodpasture, head editor of the Gospel Advocate, echoed both Japanese and American 
sentiments toward Andrews on an editorial page highlighting Andrews’s work in Japan 
shortly after the war, 
	
135 Andrews, “My Maintenance During the War,” 919.  
 
136 Andrews, “Sister Andrews Relates Japanese Experiences,” 1077.  
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She [Andrews] reminds us of Paul in spirit, in labor, and in suffering for 
Jesus’ sake. She stayed at her post of duty even through the dangers and 
privations of war. She has the love and respect of the native Japanese 
Christians. She has the confidence of the churches in America.137 
 
In both contexts, Japan and the United States of America, Andrews’s experiences during 
World War II constituted the climax of her story and cemented her legacy as an 
exemplary symbol that embodied the values, doctrine, and ideals of the denomination. 
She had become a significant cross-cultural bridging figure in a Christian denomination 
that was rapidly growing across the globe.138 
 
Epilogue: “God Willing, I Hope to Return” 
 After several months of recovery, Andrews arrived back in the United States and 
received medical attention, including dental work and help with her vision.139 Her 
experiences in Japan during the war, however, did not lessen her desire to return to the 
country. As soon as she was able, Andrews began working to replace the commentaries 
on Galatians and Ephesians that the Japanese police confiscated during the war. She also 
resumed writing a history of Churches of Christ in Japan that she had started while she 
was under house arrest.140  	
137 Benton Cordell Goodpasture, “Editor’s Note,” Gospel Advocate 90 (January 19, 
1948): 100.  
 
138 I discuss this assertion below and in the next chapter.  
 
139 See Sarah Andrews to J. M. McCaleb, September 6, 1946, Church Leaders Vertical 
Files, Center for Restoration Studies, Milliken Special Collections, Abilene Christian University, 
Abilene, TX and Sarah Andrews to J. M. McCaleb, May 18, 1949, Church Leaders Vertical Files, 
Center for Restoration Studies, Milliken Special Collections, Abilene Christian University, 
Abilene, TX. 
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By late 1947, Andrews had developed another plan to expand her work in Japan. 
In her absence, Naemura had married an older Japanese widower and settled with him in 
Numazu, a large port town across the Suruga Bay from Shizuoka City in eastern 
Shizuoka Prefecture.141 Andrews hoped to eventually join Naemura and her husband in 
Numazu, where they would open a “rest home” there with the enthusiastic approval of 
the minister of the Welfare Department in Shizuoka Prefecture.142 The home would serve 
convalescents and those injured during the war, “. . . who can be taught the truth and 
encouraged to take it to their family and friends, along with some rules of health, when 
they return home.”143 This plan to begin a home to care for those injured during the war 
	
140 Andrews, “My Maintenance During the War,” 919. 
 
141  Details surrounding Naemura’s marriage are scarce due to a lack of sources. Bonnie 
Miller was able to obtain this information about Naemura through interviews with Andrews’s 
family members. For more information, see Miller, Messengers of the Risen Son, 203. 
 
142 Andrews, “Reports,” 950. Andrew’s vision of a “rest home” echoes the healing homes 
from the holiness tradition in the early twentieth century that predated, but also greatly 
influenced, Pentecostal Christianity. For example, Elizabeth V. Baker, a Methodist with 
proclivities for holiness principles, ran the Elim Faith Home in Rochester, New York. She 
envisioned the home to be a place where the sick, hungry, and discouraged could find a place of 
rest and healing. Baker also provided opportunities for Bible study and private prayer meetings 
for those who were staying at the home. Though Andrews did not subscribe to the views of divine 
healing that Baker held, her vision for her new project in Numazu was remarkably similar. While 
I could not find an explicit connection between Andrews’s vision and holiness healing homes in 
the early twentieth century, Andrews’s new project expanded her holistic missions methodology, 
which was reflected in the broader American women’s missionary movement. For more 
information on Elizabeth Baker and holiness healing homes, see Dana L. Robert, American 
Women in Mission: A Social History of Their Thought and Practice (Macon, GA: Mercer 
University Press, 1997), 249-251.  
 
143 Andrews, “Report,” 950. During two of her furloughs, Andrews received medical 
training because she thought it would help her prepare for a wider variety of ministry 
opportunities. During her first furlough from 1927 to 1930, she took a medical training course for 
missionaries focused on nursing and first aid in Los Angeles just before her return to Japan in 
1930. See Robert S. King, “Missionary Briefs,” Gospel Advocate 71 (November 7, 1929): 1060. 
While Andrews was on her second furlough from 1936 to 1939, she took a course in practical 
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exemplifies the holistic approach that Andrews took toward mission and evangelism. 
Since the beginning of her career, Andrews ministered to the whole person, whether it 
was teaching them scripture, giving them a strong beginning to their secular education, or 
providing for their material needs. As she described her plans for the new expansion of 
her work in Japan, she also laid out the holistic mission theory and methodology that 
undergirded her work, 
I feel that I can do my best service in that line of work [at the convalescent 
home]. I have been frail so long, and delight in helping the weak and 
“comforting them with the same comfort wherewith I am comforted of 
God.” Jesus, the great lover of the souls of men, did not neglect the social 
welfare of those for whom he gave himself. He frequently paved the way 
into the soul by helping the body.144 
 
Andrews’s approach to ministry mirrored that of many other North American Protestant 
women throughout missions history. Missions were more than the verbal proclamation of 
the gospel or convincing individuals to assent to a set of propositions and ideas about 
religion. For a large number of American missionary women in the nineteenth and 
twentieth centuries, the task of the missionary was to minister to the needs of the whole 
person, especially through health and education work.145 
While Andrews was in America recuperating from her wartime experiences, the 
	
nursing in Los Angeles and another course in public health at the George Peabody College for 
Teachers in Nashville, TN (it merged with Vanderbilt University in 1979). See I. B. Bradley, 
“Called Aside,” Gospel Advocate 81 (October 19, 1939): 978. 
 
144 Andrews, “Report,” 950.  
 
145 In her book, American Women in Mission, Dana Robert demonstrates that a holistic 
approach to ministry among North American Protestant missionary women is a prominent theme 
in the history of the women’s mission movement. See Robert, American Women in Mission, 411-
414. 
		
244 
churches in Shizuoka Prefecture were rapidly recovering from the war under Japanese 
leadership. In Shizuoka City, at the Ōhiwa Church of Christ, Andrews had rented her 
home to a Christian family who was using the property as a sewing school. From its 
beginning, over two hundred and fifty students enrolled in the school, and more had to be 
turned away at the beginning of each term.146 As a result, the Ōhiwa Church of Christ 
grew in its membership as the preacher from the Okitsu Church of Christ, whom 
Andrews referred to as “Brother Okada,” baptized several students.147 Okada oversaw 
and preached for the congregations in Okitsu and Shizuoka City. As for the Shimizu 
Church of Christ, though its chapel burned down, the congregation met in the home of 
one of the members, “Brother Sano.”148 By 1949, the small congregation was well on its 
way to rebuilding the chapel destroyed in the war; the foundations of the churches that 
Naemura, Andrews, and their Japanese partners laid before the war were strong.149 The 
fact that all three churches were able to move forward and begin to grow again after 
being closed for almost four years, despite one of them even losing its chapel, speaks to 
the effectiveness of Andrews and Naemura’s method of partnering with and training 
	
146 Andrews, “Reports,” 950.  
 
147 Ibid. One reason for this growth and interest in the church and the services it provided 
was the desperate state of the country for the first several years after the war. War-time levels of 
food rationing continued across the country as the towns, cities, and infrastructure of the country 
suffered from the devastating effects of American bombing. Mass starvation was a particularly 
acute reality in 1946 following poor harvests. Food became so scarce and prices so high that the 
average Japanese family spent sixty-eight percent of its annual income on food. For more 
information on the state of Japan from 1945 to 1952, see Gordon, Modern Japan, 224-227. 
 
148 Andrews to McCaleb, September 6, 1946.  
 
149 Sarah Andrews, “Japanese Welcome Missionary,” Gospel Advocate 91 (July 28, 
1949): 476-477.  
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Japanese leaders. Together, Andrews and Naemura modeled how to establish and 
maintain relationships across cultural differences as they both mentored male Japanese 
leaders and invited them into their cross-cultural partnership. With the news that the 
churches in Shizuoka Prefecture were steadily recovering, Andrews decided to move on 
to another project in a new location. 
 Andrews returned to Japan in May 1949. Upon her arrival, she began working 
toward finding land to establish her “rest home” and eventually another church in 
Shizuoka Prefecture. In 1953, after selling her ready-cut house in Shizuoka City and 
raising money from American Churches of Christ members and congregations, Andrews 
purchased land in Numazu and began the construction of a two-story building that would 
house a Churches of Christ congregation on the first floor and the injured and disabled 
people she hoped to serve on the second.150 While the building was quickly constructed 
and a new congregation of Japanese Christians began using it as a meeting place for 
worship services, Andrews’s plan of using the home as a house of healing never came to 
fruition. Her fragile health prevented her from working, and in 1956, she was forced to 
return to the United States for medical treatment.151  
	
150 Edward Brown, “Shizuoka and Yamanashi,” Firm Foundation 73 (November 27, 
1956): 770. Andrews’s plan for the rest home in Numazu mirrored her original plans for the 
Okitsu Church of Christ building that she proposed in 1920. I discuss her previous plan in chapter 
three. See also, Sarah Andrews, “For Your Consideration,” Gospel Advocate 64 (November 4, 
1920): 1082. 
 
151 Sarah Andrews to J. M. McCaleb, October 14, 1952, in possession of the author, 
original copy of the letter in John Moody McCaleb Collection, Special Collections, Beaman 
Library, Lipscomb University, Nashville, Tennessee. As early as 1952, Andrews had to begin 
scaling back her teaching schedule because she no longer had the physical stamina to keep up 
with her classes.  
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Andrews made her final trip back to Japan in 1958, where she attempted to 
resume her work in Numazu. Her poor health, however, continued to prevent her from 
maintaining the consistent routine she had enjoyed in the past. On Saturday, September 
16, 1961, after a series of strokes and with Naemura at her side, Andrews passed away in 
one of the upstairs rooms of the “rest home” she built to serve the people of Japan.152 
Following Andrews’s death, Naemura and her husband moved to North Japan to be close 
to his family.153 After forty-five years of work in Japan, Andrews was buried on 
September 19th in Numazu with this inscription on her large tomb: 
 Sister Sarah S. Andrews was born on November 26, 1892, as the 
fourth of nine children born to W. T. Andrews in Dickson, Tennessee, 
United States of North America. She grew up in Dickson and attended 
Peabody College. In line with a wish of her mother she set foot in Japan 
for the first time for the purpose of Christian evangelism on January 16, 
1916. At the time she was a young twenty-three years and three months. 
 On September 16, 1961, at 7:10 PM she died at her home on 
Tokiwa-cho in Numazu. For more than forty-five years she had loved 
Japan and the Japanese people, forgetting herself and living as a single 
person, suffering lifelong loneliness and inconveniences and living 
frugally on her own resources. She established Churches of Christ in 
Okistu, Shizuoka, Shimizu, and Numazu. 
 Giving all honor and praise to God in line with the 103rd Psalm, 
she served tirelessly in devotion to the many whom she taught and 	
152 When I visited the Numazu Church of Christ in Numazu Japan during the summer of 
2018, I had the opportunity to see the upstairs room where Andrews died. Naemura and her 
husband lived opposite Andrews on the first floor of the building. The church had installed a 
special intercom system between Andrews’s and Naemura’s rooms so that Andrews could call on 
Naemura for help during her final years in Numazu. See Charles Doyle, “Sister Sarah Andrews 
Succumbs to Stroke,” Firm Foundation 78 (October 3, 1961): 637; Logan Fox, “Sarah Andrews 
an Inspiration,” Firm Foundation 78 (October 24, 1961): 685; and E. W. McMillan, “A Noble 
Phoebe Has Passed,” Gospel Advocate 103 (October 19, 1961): 662. 
 
153 Due to a lack of sources, I do not know when Naemura died or where she was buried. 
After Andrews’s death, she seems to have disappeared from the record, though, through 
interviews with Andrews’s family, Bonnie Miller indicates that Naemura was in contact with the 
Japanese Churches of Christ in Shizuoka Prefecture as late as 1981. For more information, see 
Miller, Messengers of the Risen Son, 203.  
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blessed. We whom she taught tearfully and thankfully pray that we will be 
able to carry forward our teacher’s good work.154 
 
 
Conclusion 
In this chapter, I argued that when Andrews decided to remain in Japan to prevent 
the Churches of Christ congregations in Shizuoka Prefecture from entering the Kyōdan, 
she inhabited a new image for the denomination that reflected its global identity. B. C. 
Goodpasture, editor of the Gospel Advocate, dedicated an entire editorial page in the 
January 29th, 1948 issue of the journal to Andrews where, in reflecting on her lifetime of 
work in Japan as well as on her experiences there during the war, he articulated a new 
interpretation of her work and its meaning for the denomination.155 In an editor’s note 
that reintroduced the long-time missionary to the periodical’s readers, Goodpasture 
praised Andrews, solicited funds on her behalf for her impending return to southern 
Japan, and presented members of Churches of Christ with a new image for Andrews to 
inhabit, “She reminds us of Paul in spirit, in labor, and in suffering for Jesus’ sake.”156 In 
light of Andrews’s former status as a Churches of Christ “missionary martyr” in 
combination with her desire to defend the core restorationist identity of Churches of 
Christ from government encroachment, Goodpasture understood Andrews’s story as a 
	
154 Translated by Reiko Nishihara in Soltes, Virtuous Servant, 101. 
 
155  The only other time a woman, let alone a missionary, had been so prominently 
featured in the Gospel Advocate was in a memorial issue dedicated to Margaret “Aunt Mag” 
Lipscomb in 1926. For more information, see “Mrs. David Lipscomb Memorial Number,” Gospel 
Advocate 68 (April 22, 1926): 361-384. 
 
156 Goodpasture, “Editor’s Note,” 100.  
		
248 
reflection of the archetypical Christian missionary: the apostle Paul.  
From Goodpasture’s point of view, Andrews’s work was reminiscent of Paul’s 
missionary journeys throughout the Greco-Roman world. Just as Paul faced a litany of 
dangers, deprivations, and hostilities during his work, Andrews faced a set of 
circumstances and ordeals, from her poor health to the Great Kantō Earthquake to her 
internment during the war, that displayed the danger and sacrifice she experienced as she 
attempted to spread the gospel in Japan.157 Furthermore, in the same manner that Paul 
expanded the borders of Christianity beyond its Palestinian and Jewish roots to establish 
churches among the gentiles across the Mediterranean world, Andrews had established 
the restored New Testament church among the Japanese people across the Pacific Ocean. 
In light of Goodpasture’s restorationist biblical hermeneutic, it would not be too big of a 
leap for him to see this woman who had long been praised by Churches of Christ leaders 
for her work and dedication in light of Paul’s work in the New Testament.  
In connecting Andrews’s life and work to that of the Apostle Paul, Goodpasture 
was also articulating a further development in Churches of Christ identity. Paul’s work 
	
157  Paul’s story can be found in the pages of the New Testament. The book of Acts 
provides a narrative of the multiple missionary journeys Paul took as he worked to establish 
Christianity among non-Jewish Gentiles outside of Palestine. Paul often reflects on these journeys 
in his epistles. Of particular note, as it relates to Andrews’s difficulties in her work, is Paul’s self-
description in 2 Corinthians 11:23-28, “23Arethey ministers of Christ? I am talking like a 
madman—I am a better one: with far greater labors, far more imprisonments, with countless 
floggings, and often near death. 24Five times I have received from the Jews the forty lashes minus 
one. 25Three times I was beaten with rods. Once I received a stoning. Three times I was 
shipwrecked; for a night and a day I was adrift at sea; 26on frequent journeys, in danger from 
rivers, danger from bandits, danger from my own people, danger from Gentiles, danger in the 
city, danger in the wilderness, danger at sea, danger from false brothers and sisters; 27in toil and 
hardship, through many a sleepless night, hungry and thirsty, often without food, cold and naked. 
28And, besides other things, I am under daily pressure because of my anxiety for all the 
churches.” 
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was foundational to moving Christianity beyond its initial regional, ethnic, and religious 
borders in Palestine. It was universal in its scope as the apostle worked to spread the 
gospel beyond the early Jewish-Christian communities to the gentiles. By the time of 
Paul’s death, Christianity had begun to spread all over the Greco-Roman world. 
Similarly, Andrews pushed the regional and ethnic boundaries of American Churches of 
Christ to help produce a global denomination that included a Japanese expression of the 
Christian tradition. When she told the leaders of the churches in Shizuoka Prefecture to 
“stand for the New Testament order and trust God for the consequences,” she believed 
that the three Japanese Churches of Christ congregations represented the restored New 
Testament church in Japan.158  From her perspective, to join the Kyōdan would mean 
leaving behind the true church for a federation of organizations that were fundamentally 
and egregiously flawed. When Andrews stayed in Japan to prevent the congregations in 
Shizuoka Prefecture from joining the Kyōdan, she was not defending missions stations; 
she was defending what Churches of Christ members understood to be the Lord’s church. 
According to Goodpasture, as a result of her work among and defense of Japanese 
Churches of Christ, Andrews had “the love and respect of the native Japanese 
Christians,” and “the confidence of the churches in America.” In her embodiment of the 
apostle Paul for Churches of Christ, Andrews became a critical bridging figure who 
extended Churches of Christ into Japan and then continued to connect them back to 
American Churches of Christ as both branches of the global denomination held her in 
high esteem. When Andrews died in 1961, the remembrances of her life and work 	
158 Andrews, “Sister Andrews,” 10. 
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reflected this reality, and the beginning stages of a hagiographic interpretation of her life. 
Among the America Churches of Christ, the famous preacher E. W. McMillan eulogized 
her as a “noble Phoebe” who gave “her life to four congregations in the main. She loved 
those Christians and they loved her devotedly.”159 The epitaph on her tombstone in Japan 
reflected similar sentiments: in order to establish Churches of Christ in Shizuoka 
Prefecture, Andrews overcame difficult trials and made tremendous sacrifices to 
accomplish this goal.160 Behind the hagiographic interpretations of Andrews’s life as the 
denomination in the United States and Japan came to grips with her death in 1961 lies a 
truth critical to understanding Churches of Christ identity in the mid-twentieth century: it 
had completed its journey from being an American Protestant denomination to becoming 
a global Christian tradition.
	
159 McMillan, “A Noble Phoebe Has Passed,” 662.  
 
160 Soltes, Virtuous Servant, 101.  
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CONCLUSION 
SARAH ANDREWS AND CHURCHES OF CHRIST IN FOUR IMAGES 
 
 The animating question of this study is, “why has Sarah Andrews’s story persisted 
in the denominational memory of Churches of Christ?” In this dissertation, I have argued 
that the answer to this question is grounded in the role that she played in shaping the 
denomination’s identity in the twentieth century. On the one hand, Andrews extended 
Churches of Christ to southern Japan by starting congregations with her partner Iki 
Naemura at the cost of Andrews’s health and well-being. In doing so, Andrews built upon 
a transpacific Churches of Christ network as a critical link between American and 
Japanese Churches of Christ. Her reports and furlough visits helped inculcate a global 
awareness in a denomination initially located in the American South. One reason 
Andrews carved out a place in the denominational memory of Churches of Christ in the 
twentieth century was the combination of her and Naemura’s success in Japan with 
stories of her near brushes with death that circulated through the congregations of the 
denomination in America and Japan.  
On the other hand, as Churches of Christ leaders such as J. C. McQuiddy, H. Leo 
Boles, B. C. Goodpasture, and E. W. McMillan, articulated their understanding of 
Andrews and her work in the pages of the denomination’s periodicals, they related to her 
as a mirror for the formation of Churches of Christ identity in the twentieth century. 
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Andrews is important, but not just because of what she did in Japan. Andrews is 
important because the leaders of Churches of Christ were continually referring to her as 
their own identity was developing in the twentieth century. Specifically, I have argued 
that Andrews inhabited four different images for Churches of Christ leaders as the 
denomination transitioned from an American Protestant expression of Christianity to a 
global Christian tradition. 
First, soon after Andrews announced her desire to be a missionary in Japan in 
1915, denominational leaders labeled her “an assistant to our missionaries.” As she was 
making preparations for her chosen vocation, Churches of Christ were in the process of 
consolidating its denominational identity in the wake of its separation from Disciples of 
Christ. In 1906, nine years before Andrews left Tennessee for Japan, the United States 
Bureau of the Census officially recognized Churches of Christ as a separate denomination 
from Disciples of Christ.1 In a letter to S. N. D. North, the director of the Census Bureau, 
David Lipscomb explained that Churches of Christ separated from Disciples of Christ 
because of the use of musical instruments in worship as well as the organization of and 
dependence on missionary societies for international and local evangelism. According to 
Lipscomb, these were extra-scriptural innovations that were unacceptable to a large 
number of congregations in the rural American South. They identified themselves as 
Churches of Christ and claimed to take only the Bible as their rule of faith.2 Churches of 
	
1 United States Bureau of the Census, Religious Bodies; 1906, vol. 2, Separate 
Denominations: History, Description, and Statistics (Washington, DC: Government Printing 
Office, 1910), 236-244.  
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Christ identity was grounded in a primitivism that sought to replicate the polity and forms 
of the New Testament Church as understood through a common-sense reading of the 
Bible.3 
The denomination’s separation from Disciples of Christ did not, however, reflect 
an endpoint for the development of its identity; it was only a beginning. In the years that 
followed, Churches of Christ went through a process of defining and consolidating its 
stance on a variety of subjects that would affect its identity. For example, in the first two 
decades of the twentieth century, the denomination had an insular focus as it developed 
doctrinal stances that included eschatology, ecumenicism, and gender roles. Since it had 
separated with Disciples of Christ over the use of missionary societies to spread the 
gospel, Churches of Christ also wrestled with developing an extensive and effective 
international missions enterprise. When a young and single Sarah Andrews announced in 
1915 that she wanted to be a missionary to Japan, she struck a chord with denominational 
leaders. At the time, Churches of Christ only supported eighteen missionaries.4 That same 
	
2 D. Newell Williams, Douglas A. Foster, and Paul M. Blowers, eds. The Stone-Campbell 
Movement: A Global History (St. Louis: Chalice Press, 2013), 81-82.  
 
3 By “common sense,” I am referring to a current of thought prominent during the 
Enlightenment and epitomized by philosophers such as Thomas Reid (1710-1796), George 
Campbell (1719-1796), and George Jardine (1742-1827). For more information, see Carisse 
Mickey Berryhill, “Common Sense Philosophy,” in The Encyclopedia of the Stone-Campbell 
Movement, ed. Douglas A. Foster, Paul M. Blowers, Anthony L. Dunnavant, and D. Newell 
Williams (Grand Rapids, MI: Eerdmans, 2004), 230-231. Historian Richard Hughes also points to 
the empiricism of Francis Bacon as a critical component of the biblical hermeneutic that 
undergirded Churches of Christ primitivism. See Richard T. Hughes, Reviving the Ancient Faith: 
The Story of Churches of Christ in America (Abilene, TX: Abilene Christian University Press, 
2008), 30-32. 
 
4 Philip Wayne Elkins, Church-Sponsored Missions: An Evaluation (Austin, TX: Firm 
Foundation Publishing House, 1974), 98.  
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year, with the death of Silena Holman, the question over women’s roles in the 
denomination had primarily been settled in favor of David Lipscomb’s conservative 
position grounded in the “cult of domesticity.”5 When Churches of Christ leaders labeled 
Andrews, “an assistant to our missionaries,” they were reflecting the denomination’s 
regional identity as it was in the process of tradition building as well as its hesitancy to 
include women in its nascent international missions enterprise.  
Second, after Andrews and Naemura left Tokyo to start independent work in the 
fishing village of Okitsu, Churches of Christ leaders’ image of Andrews shifted from “an 
assistant to our missionaries” to “worthy missionary.” With the success of Andrews’s and 
Naemura’s work in Okitsu, they proved the viability of Churches of Christ international 
missions and the ability of women to successfully participate in the project while staying 
within the denomination’s prescribed boundaries for women. This success, in 
combination with Andrews’s participation in denominational debates over ecumenism 
and premillennialism, elevated her in the eyes of denominational leaders. As J. C. 
McQuiddy, editor of the Gospel Advocate would say, “Sister Andrews is one of God’s 
noble women—godly, modest, faithful, and loyal to the truth ‘as it is written.’ I 
unhesitatingly recommend her as worthy of the liberal support and confidence of loyal 
brethren and sisters everywhere.”6  
	
5 C. Leonard Allen, Distant Voices: Discovering a Forgotten Past for a Changing 
Church (Abilene, TX: Abilene Christian University Press, 1993), 126-135.  
 
6 I. B. Bradley, “The Sarah Andrews’ Mission,” 756.  
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McQuiddy’s glowing description of Andrews reflected developments that were 
taking place in Churches of Christ identity. When Andrews left the United States in 1915, 
the denomination only supported eighteen missionaries. By 1926, this number had almost 
doubled to thirty-three.7 A new wave of Churches of Christ missionaries had followed 
Andrews and were working in Japan, Hawaii, Rhodesia (present-day Zimbabwe), China, 
and India.8 As the denomination attended to its doctrinal formation in the United States 
through theological debate in the pages of its periodicals, it was also beginning to invest 
personnel and resources into its missions program. As a “worthy missionary,” Andrews 
represented the potential of Churches of Christ missions and the early consolidation of 
the denomination’s doctrinal identity. 
Third, when Churches of Christ leaders reflected on Andrews’s work and 
experiences in the 1920s and 1930s, her image shifted from being a “worthy missionary” 
to becoming the denomination’s first “missionary martyr.” During this period, the 
success that Andrews and Naemura displayed in Okitsu continued to grow in Shizuoka 
Prefecture. The two women started two more churches in the area: the Ōhiwa Church of 
Christ (1925) and the Shimizu Church of Christ (1933). At almost every location, their 
method was the same: start a kindergarten, Sunday school, English Bible classes, and 
provide other educational opportunities to people in the area. Once Andrews and 
Naemura established a church in the area, they would find a Japanese minister to oversee 
it and then move on to a new location. By the standards of the American congregations of 
	
7 Elkins, Church-Sponsored Missions, 98.  
 
8 Ibid., 95-96.  
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the denomination during the first half of the twentieth century, Andrews was one of the 
most successful missionaries in Churches of Christ.  
While the success of Andrews and Naemura in southern Japan over a fifteen-year 
period certainly continued to make Andrews a “worthy missionary” in the eyes of 
Churches of Christ leaders, it was the multiple health crises that she faced during this 
time that caused denominational leaders to reconsider her in a new light. Her position as 
Churches of Christ’s first “missionary martyr,” was a powerful symbol that tapped into 
the broader psyche of American Christianity.9 As Andrews’s health repeatedly failed her, 
from a nervous breakdown in 1916 during her first year in Japan to her contraction of 
tuberculosis in 1924 and her diagnosis of pleurisy in 1932, she viewed these conditions as 
a part of her work in Japan.10 Andrews often used language characteristic of faith 
missionaries with overtones of disinterested benevolence to describe her health problems,  
. . . all things work together for good to those who love the Lord, and I 
gladly bore these afflictions, believing that they would work for me a far 
more exceeding and eternal weight of glory. Through it all I realized the 
presence of Him who is omnipotent, and I consider it a blessing to be able 
to feel more than ever before my utter dependence upon him.11 
 
If sickness, and even death, were a part of God’s purposes for her in Japan, she gladly 
accepted the fate that God had in store for her.12  
	
9 For more information on the model of “missionary martyr” in the history of American 
Christian missions, see chapter e and Dana L. Robert, American Women in Mission: A Social 
History of Their Thought and Practice (Macon, GA: Mercer University Press, 1997), 48-51.  
 
10 I discuss Andrews’s fragile health in chapter three. 
 
11 Sarah Andrews, “A Two-Years’ Stay in Japan,” Gospel Advocate 60 (March 14, 1918): 
250.  
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Since her arrival in Tokyo in 1916, until her departure for her third furlough in 
1936, Andrews’s poor health was a constant news item in Churches of Christ periodicals. 
Churches of Christ missionary promoters and advocates, such as Don Carlos Janes, 
emphasized Andrews’s willingness to accept physical hardships as a part of her work in 
their articles in the denominational papers, “**She does not regard going to the mission 
field as so great a sacrifice as being compelled to relinquish the work.** This suggests 
that many Christians have something yet to learn about service.”13 In efforts to spur 
members of Churches of Christ to missionary service and faithful Christian living Janes 
and his compatriots frequently presented her as a symbol of missionary piety and self-
sacrifice in the pages of the denomination’s periodicals. 14 
Churches of Christ leaders’ view of Andrews as a “missionary martyr” also 
reflected a further development in the denomination’s identity toward a global reality. 
Between 1925 and 1936, the Churches of Christ missionary core had almost doubled 
from thirty-three to fifty-four missionaries. Despite the austerity that came with the 
financial hardships of the Great Depression, Churches of Christ were an American 
Protestant denomination fully invested in its international missions program. The life and 
	
12 Robert S. King, “News from Sarah Andrews,” Gospel Advocate 67 (August 13, 1925): 
783. 
 
13 Don Carlos Janes, “On Foreign Fields,” Word and Work 18 (September 1925): 278.  
 
14 For example, see Don Carlos Janes, “On Foreign Fields,” Word and Work 18 
(September 1925): 978; I. B. Bradley, “Sarah Andrews Returning Home,” Gospel Advocate 69 
(February 17, 1927): 159; Robert S. King, “Concerning Sarah Andrews’ Work,” Word and Work 
(July 1935): 138; and Don Carlos Janes, “Home, Sweet Home,” Missionary Messenger 16 
(December 1939): 669. Andrews would continue to be portrayed in this way after her death, 
which I discuss below. 
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work of Andrews was a tool that missionary promoters used to continue to draw-in 
personnel and support for the denomination’s international missions program. Churches 
of Christ’s investment in international missions reflected the unfolding of its global 
outlook as the denomination continued to stabilize and grow in its American context. 
Fourth and finally, in their postwar evaluation of Andrews’s experiences in Japan, 
Churches of Christ leaders like editor of the Gospel Advocate, B. C. Goodpasture, 
understood Andrews in a new light: as reminiscent of the apostle Paul. Andrews’s choice 
to stay in Japan during the war to prevent the Churches of Christ congregations in 
Shizuoka Prefecture from joining the Kyōdan demonstrated that she was willing to 
defend the well-being and ideals of the denomination at a high cost. At the beginning of 
her career in the late 1910s, Andrews had already established that she would uphold 
Churches of Christ primitivist doctrine to the point that she separated herself from J. M. 
McCaleb’s work in Tokyo over his ecumenical relationships. In 1941, the Japanese 
Imperial Department of Education’s implementation of the Religious Organizations Law, 
as well as the country’s imminent war with the West, put Andrews’s commitment to 
Churches of Christ denominational ideals to the test. When she recognized that the 
congregations in Shizuoka Prefecture were in danger of turning their backs on Churches 
of Christ primitivist commitments by joining the new federation of Japanese Protestant 
Churches, the Kyōdan, Andrews resolved to stay in the country and see the churches 
through the crisis.15  
	
15 For Andrews’s description of the years leading up to World War II and her decision to 
stay behind to prevent the churches in Shizuoka Prefecture from joining the Kyōdan, see Sarah 
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Over the next four years during World War II, from 1941 to 1945, Andrews 
experienced a series of difficulties that resulted from her choice to stay in Japan. First, the 
leader of the Ōhiwa Church of Christ, Tokuo Mazawa, tried to take over the congregation 
and its property to bring it into the Kyōdan.16 As he attempted to do so, he unsuccessfully 
endeavored to have Andrews forcibly removed from the property.17 Second, the 
government froze Andrews’s assets, and the police ordered her to stop all of her work as 
a missionary. In 1942, they sent her to an internment camp in Yokohama, but because of 
her fragile health, returned her to Shizuoka City under house arrest for the remainder of 
the war. Third, as the Japanese people suffered the ravages of war, Andrews suffered as 
well. Food was scarce, and she went to great lengths to stave off complete starvation 
while suffering the effects of malnutrition. Fourth, when American bombers dropped 
incendiary devices on Shizuoka City, Andrews witnessed the horrors of war as 
government officials conscripted the Ōhiwa Church of Christ building as a make-shift 
hospital and ordered her to care for the injured there until her health ran out. Amid the 
loneliness, isolation, starvation, and danger that Andrews faced during the war years, 
however, Japanese Christians in Shizuoka Prefecture, led by Iki Naemura, cared for her 
and attempted to meet her needs at considerable risk to themselves. 
	
Andrews, “Sister Andrews Relates Japanese Experiences,” Gospel Advocate 88 (November 14, 
1946): 1076-1077.  
 
16 I explain Mazawa’s background and motivations for expelling Andrews from the 
property in chapter four.  
 
17 Andrews, “Sister Andrews Relates Japanese Experiences,” 1076.  
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For American Churches of Christ, Andrews’s wartime experiences both 
demonstrated her willingness to sacrifice everything for the purity of Churches of Christ 
doctrine and buttressed her symbolic status as the denomination’s “missionary martyr.” 
For Japanese Churches of Christ, Andrews displayed a spirit of sacrifice akin to the 
“Spirit of Japan” that Japanese propaganda and preachers had disseminated in the 
denomination.18 Instead of sacrificing her well-being for her country, however, 
Andrews’s sacrifice was oriented toward Japanese Churches of Christ in Shizuoka 
Prefecture when she endured the difficult years during World War II alongside the 
Japanese Christian community. What motivated, and perhaps enabled, Andrews to take 
on this posture of sacrifice was her theological orientation toward God’s special 
providence and positive law she inherited from her upbringing in Tennessee Churches of 
Christ.19 Andrews believed that as she obeyed the “Great Commission” in Japan, God 
would sustain her and meet her daily needs.20 As a result, the idea of “sacrifice” and its 
connection to mission became a central theme of Andrews’s life and work that resonated 
	
18 I discuss this in chapter four. See also, Yukikazu Obata, “Against the Odds: J. M. 
McCaleb’s Missionary Vision of Universality in the Context of Imperial Japan, 1892-1945” (PhD 
diss., Fuller Theological Seminary School of Intercultural Studies, 2016), 217-232.  
 
19 “Positive Law” in the context of Tennessee Churches of Christ, is the idea that 
Christians would obey a command of God out of their absolute loyalty and obedience to God. 
This idea is quite similar to the notion of “disinterested benevolence” that developed out of the 
New Divinity movement by people like Samuel Hopkins. I discuss this in more detail in chapter 
one. For more information on New Divinity, its connection to missions motivations for missions, 
see Robert, American Women in Mission, 4-6. 
 
20 By “the Great Commission,” I am referring to Matthew 28:16-20. Andrews expressed 
these ideas multiple times throughout her life and work in Japan. For example, see I. B. Bradley, 
“Called Aside,” Gospel Advocate 81 (October 19, 1939): 978, 991; Sarah Andrews, “My 
Maintenance During the War,” Gospel Advocate 89 (November 13, 1947): 919; and Sarah 
Andrews, “Japanese Welcome Missionary.” Gospel Advocate 91 (July 28, 1949): 476-77. 
		
261 
with the cultural contexts of both American and Japanese Churches of Christ. More 
importantly, Japanese and American Christians recognized that Andrews was not 
defending a missions station; she was standing up against the Imperial Japanese 
government to preserve the restored New Testament church. Churches of Christ had 
become a global Christian tradition. 
When Goodpasture reflected on Andrews’s work in Japan and experiences during 
the war, she reminded him “. . . of Paul in spirit, in labor, and in suffering for Jesus’ sake. 
She stayed at her post of duty even through the dangers and privations of war. She has the 
love and respect of the native Japanese Christians. She has the confidence of the churches 
in America.”21 Goodpasture saw Andrews in light of a person who at high personal cost 
played a pivotal role in extending Christianity beyond its regional and ethnic borders to 
the broader Mediterranean world in the first century. Through her years of work in Japan, 
the sacrifice of her health and well-being, as well as her choice to remain in the country 
during the war, Andrews displayed the Pauline characteristics that Goodpasture admired 
as she extended Churches of Christ beyond its original regional and ethnic boundaries 
into southern Japan. His assertion that Andrews had the love and respect of Japanese 
Christians, as well as the confidence of the American churches, displays Goodpasture’s 
understanding of her as an important and inspirational figure to a global denomination 
linked together by a transnational network through the work of people like Andrews.  
Andrews, as a Pauline missionary figure for Churches of Christ, reflects the 
global status of the denomination’s identity at the time of her death in 1961. As a global 	
21 B. C. Goodpasture, “Editor’s Note,” Gospel Advocate 90 (January 29, 1948): 100.  
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Christian tradition, Churches of Christ had grown beyond its regional borders in the 
American South and was poised to expand its presence significantly in the postwar Pax-
Americana. While the denomination supported forty-six missionaries in 1946, in 1959, 
just two years before Andrews’s death, this number ballooned to four hundred and four.22 
When Andrews died in 1961, Churches of Christ had a presence in over forty countries.23 
While Andrews was not responsible for the growth across the globe that occurred in 
postwar Churches of Christ, denominational leaders’ continual references to her during 
this period suggests that they recognized her importance as a symbol of missionary 
success and sacrifice that reflected the emergence of Churches of Christ as a global 
Christian tradition.24 
It is no coincidence that an individual who had captured the attention of the 
denomination’s leaders during its formative years would continue to have a presence in 
the memory of Churches of Christ for decades to come. The four images that Andrews 
inhabited laid the groundwork for the denominational hagiography that has defined 
Churches of Christ interpretations of her life and work in the years that followed her 
death. For American Churches of Christ, Andrews would continue to be the “missionary 
martyr” who could inspire members of the denomination to mission work and sacrificial 
	
22 Elkins, Church-Sponsored Missions, 99.  
 
23 “Missionary,” Firm Foundation 78 (December 19, 1961): 815.  
 
24 For more information on the missions boom in Churches of Christ after the war, see 
Gary Holloway and Douglas A. Foster, Renewing God’s People: A Concise History of Churches 
of Christ (Abilene, TX: Abilene Christian University Press, 2006), 113-114.  
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Christian living, as she embodied the ideal missionary who defended the primitivist 
commitments of the denomination.25  
For Japanese Churches of Christ, not only was Andrews an American missionary 
who sacrificed her health and safety for the good of the congregations in Shizuoka 
Prefecture, but she was also central to the heritage of the Japanese branch of the global 
denomination as the founder of the churches in the Prefecture. As of 2019, each of the 
four congregations associated with Andrews still exists. Every week members meet in 
church buildings that reflect a Puritan aesthetic that Japanese Churches of Christ inherited 
from the American expression of the denomination: no choir lofts, no high altars, no 
musical instruments, no stained glass or elaborate art, just a plain space with pews, a 
	
25 While there are numerous examples of hagiography that portray Andrews in this light, 
the clearest comes in the foreword to Fiona Soltes’s 2009 book, Virtuous Servant: Sarah 
Sheppard Andrews Christian Missionary to Japan: “The life of Sarah Sheppard Andrews is a 
beacon to all who strive to make their lives sublime by good works, leaving behind a legacy of 
goodwill. Seriously ill, facing starvation, separated from friends, surrounded by the enemy, 
isolated, but never alone, she refused to give up. Hers was a Christian life fulfilled.” See Fiona 
Soltes, Virtuous Servant: Sarah Sheppard Andrews Christian Missionary to Japan (Franklin, TN: 
Providence House Publishers, 2009, xi. For more examples of books and articles that express 
similar sentiments about Andrews’s life and work, as well as her impact on the denomination, see 
Logan Fox, “Sarah Andrews an Inspiration,” 78 (October 24, 1961): 685; E. W. McMillan, “A 
Noble Phoebe has Passed,” Gospel Advocate 103 (October 19, 1961): 662; Cindy Novack, 
“Anxious for Nothing: Sarah Andrews,” 20th Century Christian 45 (November 1983): 29-31; 
Frank Pack, “Three Women in Missions,” 20th Century Christian 47 (November 1984): 24-25; 
Helen Young, “Sarah Andrews: She Dreamed a Dream for Japan,” 21st Century Christian 56 
(November 1993): 7-9; Robert E. Hooper, A Distinct People” A History of the Churches of Christ 
in the 20th Century (West Monroe, LA: Howard Publishing Co., 1993), 66-67 and 81-85; Hugo 
McCord, “Sarah Andrews,” Firm Foundation 114 (December 1999): 13-14; Earl West, “War and 
Peace of Mind,” Gospel Advocate 138 (February 1996): 36-37; Bonnie Miller, Messengers of the 
Risen Son in the Land of the Rising Sun: Single Women Missionaries in Japan (Abilene, TX: 
Leafwood Publishers, 2008), 117-204; C. Philip Slate, Lest We Forget: Mini-Biographies of 
Missionaries from a Bygone Generation (Winona, MS: J. C. Choate Publications, 2010), 3-7; and 
Robert E. Hooper, If Your Enemy Hungers Feed Him: Churches of Christ Missionaries in Japan, 
1892-1970 (Abilene, TX: Abilene Christian University Press, 2017), 40-46, 51-59, 283-284, and 
286-293. 
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simple table, and a podium.26 There is, however, in each congregation in Shizuoka 
Prefecture, a portrait of Sarah Andrews prominently displayed in the auditorium. In 
American Churches of Christ, such a display would be unheard of and out of place. In 
Japan, however, Andrews’s portrait acknowledges her significance to each congregation: 
she is the honored founder of the church.27  
In 1961, after her death, Japanese Christians interred Andrews’s remains in a 
large tomb with an elaborate inscription describing her work in Japan and identifying her 
as the founder of the four congregations in Shizuoka Prefecture.28 Twenty years after her 
death, in 1981, over one hundred members of Japanese Churches of Christ attended a 
memorial service at Andrews’s tomb to honor the anniversary of her death.29 Religious 
studies scholar, David Reid, argues that these practices reflect Japanese mortuary rites 
designed to give a deceased person the status of “ancestor” in an extended Japanese 
household. In the context of Protestant Japanese Christianity, however, the ritual respect 
displayed for Andrews by the congregations in Shizuoka Prefecture is typically reserved 
for the founder of a specific church or congregation.30 According to Reid, the message 
	
26 This aesthetic reflects the primitivist commitments of the denomination as Churches of 
Christ sought to replicate the forms of worship according to a common-sense reading of the New 
Testament. For more information on the connection between Churches of Christ aesthetics and 
primitivism, see Hughes, Reviving the Ancient Faith, 244-250. 
 
27 For more information on the use of photographs to honor deceased prominent members 
of a community in Japanese Protestant Christianity, see David Reid, “Remembering the Dead: 
Change in Protestant Christian Tradition through Contact with Japanese Cultural Tradition,” 
Japanese Journal of Religious Studies 8 (March-June 1981): 23-26. 
 
28 A translation of the inscription on Andrews’s tomb is in chapter four.  
 
29 Hooper, If Your Enemy Hungers, 292.  
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Japanese Christians communicate as they honor Andrews in this way is clear: she is the 
founder of these churches to whom they owe an immeasurable debt of gratitude.31 
Andrews’s occupation of multiple symbols that reflected the development of 
Churches of Christ identity in the twentieth century, as well as her place as an honored 
founder of Japanese Churches of Christ in Shizuoka Prefecture, showcases her 
importance to two different branches of a global denomination. Her position in the 
denomination also reveals the role she played in helping Churches of Christ move from 
being a regional American Christian denomination to becoming a global Christian 
tradition. Andrews was a transnational figure who connected the congregations of a 
growing transpacific Christian denomination as she traveled back and forth across the 
Pacific Ocean. Whether through writing reports in denominational periodicals, defending 
denominational orthodoxy, touring congregations of the American South with Iki 
Naemura, educating children in Shizuoka Prefecture, equipping Japanese ministers to 
work in her churches, or sacrificing her well-being for those churches, Andrews’s work 
in Shizuoka Prefecture was one node on a growing network of Churches of Christ 
congregations across the globe. By the twenty-first century, like many other Christian 
traditions, Churches of Christ would no longer be primarily American but global, with no 
one region dominating its identity. The life and work of Sarah Andrews is a case study 
that helps uncover how global connections affect the identity of regional Christian 
expressions. 
	
30 David Reid, “Remembering the Dead,” 9, 28.  
 
31 Ibid., 28.  
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Sarah Andrews’s and the American Protestant  
Women’s Missionary Movement 
The primary goal of this study is showcase Sarah Andrews’s importance to 
Churches of Christ as a case study that demonstrates how global connections affect local 
expressions of Christianity. My examination of Andrews’s life and work, however, has 
implications for understanding women’s missiology in conservative Christian traditions 
and the broader interpretation of the American Protestant women’s missionary 
movement. In this final section, I exam how Andrews’s life and work illuminate both of 
these areas of study. In doing so, I make two assertions. First, I show that the restrictions 
placed on Andrews because of her gender led her to adopt a missions theory and set of 
practices that contributed to her success in Japan. Second, I demonstrate that an 
examination of Andrews’s life and work in the broader context of the faith missions 
movement complicates current historiographical interpretations of conservative American 
Christianity because of her restorationist commitments and heritage. 
 
Denominational Restrictions and a Gendered Missiology 
Churches of Christ’s doctrine of male leadership, which precluded women from 
public positions of leadership, led Andrews down a missiological path primarily 
determined by her gender that contributed to her success as a missionary. Throughout her 
career, as Andrews acknowledged and embraced this doctrine, she creatively navigated 
the restrictions placed on her as she carved out space where women could engage in 
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acceptable practices of missionary work. In a March 9, 1922 article in the Gospel 
Advocate entitled, “Woman’s Work as a Missionary,” Andrews defines this space for her 
supporters, 
There seems to be a question in the minds of some as to what work 
women missionaries engage in on the field. Are there any crooked or 
narrow ways where only her feet can travel? Any rough spots that only her 
touch can smooth? Any low levels which only her hands can raise? Any 
recesses of sin and sorrow where only her voice can be heard? Then she 
has a work to do. Though she does no public preaching, she has a place to 
fill in the work of spreading the gospel that man cannot fill, especially in 
the house-to-house work and work among the children. Until the citadel—
the home, where character is formed and destiny is shaped—is 
approached, heathenism cannot be put down. Is it not true that manhood 
and womanhood must each serve faithfully in its distinctive places ere the 
whole earth can hear the gospel? In the great work that God has given the 
church to do, must there not be the effectual working in its measure of 
every part, the exercise of every force? Of course woman’s work is of the 
quiet, unassuming type, done in a private way, and the true Christian 
woman seeks none other. She has much to do if faithful in her own 
sphere.32 
 
Andrews saw herself as operating within a specific sphere of service that was the sole 
territory of women. Her work reflected a relational approach to mission, and as a result, 
her methodology differed from that of her male counterparts as she focused on building 
relationships and education in her concern for women and children. When it came to 	
32 Sarah Andrews, “Woman’s Work as a Missionary,” Gospel Advocate 64 (March 9, 
1922): 222. Andrews’s views of women’s sphere are consistent with what historian Susan 
Lindley describes as the “Cult of True Womanhood.” The “true woman” was an image of women 
that followed the ideal of “Republican Motherhood” in the nineteenth century. The true woman 
inhabited the private sphere and displayed four virtues: piety, purity, submissiveness, and 
domesticity. For more information, see Susan H. Lindley, “You have Stept out of your Place”: A 
History of Women and Religion in America (Louisville, KY: Westminster John Knox Press, 
1996), 52-58. Andrews’s statements on a women’s sphere of missionary work with a focus on the 
home, women, and children reflected the early nineteenth-century missiological contours of the 
American women’s missionary movement that lacked the theoretical underpinning that later 
developments in women’s mission theory would provide. For more information, see Robert, 
American Women in Mission, 229-230 and 409-411. 
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church leadership, she relied on assistance from male Japanese ministers and did what 
she could to equip promising male converts for ministry and leadership roles in the 
Churches of Christ congregations in Shizuoka Prefecture. In contrast, one of her most 
well-known male counterparts, J. M. McCaleb, focused his efforts on areas traditionally 
reserved for male missionaries: evangelism, preaching, conducting revivals, leading a 
church, institution building, and writing books on history, theology, and missions 
methodology.33 Moreover, in all of this work, McCaleb had a reputation as a 
micromanager who refused to delegate his authority to Japanese Christians or other 
American missionaries. 
 This gendered approach to missiological reflection and practice had practical 
outcomes and far-reaching implications for American and Japanese Churches of Christ. 
While McCaleb continues to garner attention as a figure in Churches of Christ missions 
history, both because of his status as one of the denomination’s pioneer missionaries and 
because of his influence on the denomination’s approach to and thinking about 
international Christian mission, his legacy is not as celebrated as Andrews’s.34 In 1941, 
after almost fifty years of work in the country, McCaleb left Japan after following the 
	
33 For examples of McCaleb’s writing see J. M. McCaleb, From Idols to God; or, My 
Religious Experience (Cincinnati, OH: F. L. Rowe Publishers, 1907); J. M. McCaleb, On the 
Trail of the Missionaries (Nashville, TN: Gospel Advocate Company, 1930); J. M. McCaleb, 
Once Traveled Roads (Nashville, TN: Gospel Advocate Company, 1934); and J. M. McCaleb, 
Health and Happiness (Austin, TX: Firm Foundation Publishing House, 1942). 
 
34 Both Shawn Daggett and Yukikazu Obata discuss McCaleb’s impact on Churches of 
Christ missions efforts in their respective dissertations. For more information, see Obata, 
“Against the Odds and Shawn Z. Daggett, “The Lord Will Provide: James A. Harding, J. M. 
McCaleb, William J. Bishop, and the Emergence of Faith Missions in the Churches of Christ, 
1892-1913” (ThD diss., Boston University School of Theology, 2007). 
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advice of the United States Department of State to leave the country. Soon after his 
departure, due to a vacuum in leadership, the Zoshigaya Church of Christ (McCaleb’s 
primary mission) collapsed and had to merge with another Japanese Church of Christ, 
which eventually joined the Kyōdan in a bid for survival.35 The only thing that remains of 
McCaleb’s work and legacy in Japan is the two-story Western-style home that he left 
behind in 1941, which currently houses the Zoshigaya Missionary Museum.36 In contrast 
to McCaleb, almost sixty years after Andrews’s death, the Japanese Churches of Christ 
congregations in Shizuoka Prefecture still exist and honor her as their founder, who made 
great sacrifices to ensure their existence and survival. In American Churches of Christ, 
Andrews continues to be used as a symbol of denominational orthodoxy and missionary 
sacrifice to encourage members of the denomination to participate in international 
missions and to a life of sacrificial living.  
The formal limitations that the denomination placed on Andrews because of her 
gender contributed to her success and legacy as a missionary. Since she was not allowed 
to preach or govern churches, she relied on indigenous Japanese leadership from an early 
point in her work. In doing so, she did not devote a tremendous amount of time and 
energy to preaching. Instead, she could focus on concrete acts of love and service—such 
as education, health and healing, and Bible study—that missions history has shown to 
	
35 I discuss this episode in chapter four.  
 
36 For more information see “Zoshigaya Missionary Museum,” Japan Travel, accessed 
March 1, 2019, https://www.japanvisitor.com/japan-city-guides/japan-museums/zoshigaya-
museum and [Official Zoshigaya Missionary Museum Website in Japanese], Toshima 
International City of Arts and Culture, last modified August 7, 2018, accessed June 28, 2019, 
https://www.city.toshima.lg.jp/129/bunka/bunka/shiryokan/kyusenkyoshikan/004412.html.  
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impress non-Christian persons more than verbal evangelism.37 Andrews’s work in 
Shizuoka Prefecture would probably have had a different set of outcomes if she had the 
same access to the roles of public ministry and church oversight traditionally reserved for 
male missionaries in Churches of Christ.38 
 
Sarah Andrews and the Historiography of Conservative American Christianity 
 My discussion of Sarah Andrews’s life and work has taken place in the context of 
Churches of Christ history. Her story, however, has significance for the broader history of 
women in American Christianity and missions. Andrews comes from an 
underrepresented denomination in the historiography of conservative Christianity during 
the early twentieth century. Scholars, however, have been inclined to focus their efforts 
on two groups: fundamentalists from Reformed denominations and holiness churches 
with an Arminian orientation. Fundamentalists tended to restrict women from public 
religious practice and leadership, while holiness churches were often led by women, 
especially in the early years of the movement. Both groups, however, remained 
theologically conservative and conducted their missions through a framework provided 
	
37 For more information on women’s missions methods and theory, see Dana L. Robert, 
Christian Mission: How Christianity Became a World Religion (Malden, MA: Wiley-Blackwell, 
2009), 114-141, Dana L. Robert, “Women in World Mission: Controversies and Challenges from 
a North American Perspective,” International Review of Mission 93 (January 2004): 50-61, and 
Robert, American Women in Mission, 409-418.  
  
38 In this dissertation, my goal is not to promote or defend a particular set of doctrines 
that preclude women from positions of power and ministry in the Christian tradition. Instead, my 
goal is to explore and interpret Andrews’s work as a single Churches of Christ missionary woman 
in Japan during the first half of the twenty-first century. 
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by the faith missions movement.39  
In comparison with the faith missions movement of the nineteenth and early 
twentieth centuries, Andrews’s life and work do not neatly fit the model, primarily 
because her primitivist commitments set her apart. First, she never would have 
considered joining one of the many faith missions organizations that emerged in early 
twentieth-century America, because doing so would have violated her sectarian 
commitments as a member of Churches of Christ.40 Second, she explicitly rejected 
dispensational premillennialism as a motivation for missions, which was a critical 
component of the faith missions movement from its inception. Instead, Andrews believed 
that through her work, she was extending the restored New Testament Church across the 
world and saving the souls of the individuals who were joining her congregations. Her 
motivation for mission grew out of her primitivist ecclesiology rather than an 
eschatological expectation. Third, and finally, Andrews did not reflect the commitment to 
identify with Japanese culture the way that faith missionaries sought to self-inculturate 
	
39 For a broader discussion of fundamentalism and women see Margaret Bendroth, 
Fundamentalism and Gender: 1875 to the Present (New Haven, CT: Yale University Press, 
1993) and Betty DeBerg, Ungodly Women: Gender and the First Wave of Fundamentalism, New 
Edition (Macon, GA: Mercer University Press, 2000). For a recent discussion on the holiness 
movement and women see Priscilla Pope-Levison, Building the Old Time Religion: Women 
Evangelists in the Progressive Era (New York: New York University Press, 2014), 1-26. 
 
40 When the faith missions movement gained momentum in America, it not only provided 
a place for men and women who did not qualify for candidacy in denominational missionary 
societies, but it also attracted members of small denominations who could not afford to run their 
own missionary societies. See Robert, American Women in Mission, 195. On the surface, this 
seems like it would be a viable avenue for members of Churches of Christ until one accounts for 
their primitivist commitments. Members of the denomination would consider it “regressive” to 
join an organization that was not representative of the restored New Testament Church or 
Churches of Christ. Moreover, the denomination’s separation from Disciples of Christ took place 
over the use of missionary societies.  
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into their respective host cultures.41  Instead of wearing Japanese clothes, living in 
Japanese houses, and mastering the Japanese language, Andrews wore Western clothes, 
lived in a Western house, and relied on translators for much of her written and spoken 
work.  
This situation begs the question, where does Andrews fit on the historiographical 
landscape of the faith missions movement? The fundamentalist and holiness missions that 
emerged in the period contemporary to Andrews, both overlapped with Andrews’s 
situation as a woman in Churches of Christ and her work in Japan. These expressions of 
the faith missions movement represent one area to begin exploring this question. First, 
regarding Andrews’s similarities to fundamentalist missions, Churches of Christ doctrine 
prevented her from fulfilling any role in the church or mission that the denomination 
traditionally reserved for male Churches of Christ members. At the beginning of her work 
in Tokyo, like her fundamentalist counterparts, the leaders of Churches of Christ viewed 
her as an assistant to the male American missionaries in Japan rather than a formal 
missionary in her own right.42 As her career continued, even after she gained her 
independence in Okitsu, Andrews had to continue to carefully navigate the 
denomination’s restrictions on women’s activity in missions so that she would not put her 
work or status as an independent missionary in jeopardy.  
	
41Hutchinson and Wolffe, A Short History of Global Evangelicalism, 130.  
 
42 See chapter one and I. B. Bradley, “Mission Appeal,” Gospel Advocate 57 (July 22, 
1915): 719.  
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This situation led to a second similarity between Andrews’s work and 
fundamentalist missions: her focus remained on church planting and evangelism through 
methods deemed appropriate for women by the denomination without the missiological 
underpinnings of “Woman’s Work for Woman” that many women in mainline missions 
assumed in similar work.43 As a result, and as reflected by Andrews’s quote about 
women’s work in the previous section of this chapter, in her early career she embodied a 
model of women’s mission theory from the early nineteenth century that historian Dana 
Robert describes as a missiology of the “Christian home.”44 In this model, women 
engaged in work that was often seen as auxiliary to the primary task of evangelism, such 
as education, health care, and supportive roles in a mission.  
The character of Andrew’s work, however, began to reflect her holiness 
counterparts when she separated herself from McCaleb’s work in Tokyo and started an 
independent mission in Okitsu in 1919. Even as she continued to inhabit a missiology of 
the “Christian home” that reflected women’s work in fundamentalist missions, Andrews 
successfully leveraged it to accomplish her evangelistic goals: converting individuals to 
Christianity and starting churches. Andrews’s educational work through teaching 
kindergartens, Sunday schools, English Bible classes, and home economics classes, as 
	
43 “Woman’s Work for Woman” was a significant missiological theory among American 
women in nineteenth-century America. Rather than seeing the goal of evangelism as the 
establishment of independent churches, they intertwined the goals of evangelism and “civilizing” 
a culture together as they sought to elevate women in non-Western societies into positions of 
respect in their respective contexts. Holistic Christianization through education, medical work, 
and evangelism was the key to this elevation. For more information, see Robert, American 
Women in Mission, 130-132. 
 
44 Robert, American Women in Mission, 65-75 and 230. 
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well as her relief work, was evangelism.45  To stay within the confines of Churches of 
Christ orthodoxy, however, she had to partner with male Japanese preachers to fulfill 
roles prescribed to men by the denomination. Like her holiness counterparts, as she 
partnered with male Japanese preachers, Andrews was able to retain her independence 
and lead the mission without submitting herself to the authority of the American male 
missionaries in Tokyo. 
Churches of Christ congregationalist polity reinforced this independence. 
Members of the denomination rejected the rigid hierarchies that fundamentalist missions 
reflected on the grounds of their primitivist and congregationalist commitments. Instead, 
like holiness missions, Churches of Christ missions in Japan were atomized, 
individualistic, and field-directed. As long as Andrews, or any other Churches of Christ 
missionary for that matter, remained within the confines of denominational orthodoxy, 
she would be able to raise funding and would be free to conduct her work as she saw fit 
without any oversight from a missions board or interference from a male missionary. The 
character of Churches of Christ missions reflected the congregationalist structure of the 
denomination. 
Finally, while Andrews did not share a belief in sanctification with the holiness 
tradition, she possessed the same positive view of human capabilities that further secured 
her independence as a Churches of Christ missionary woman.46 The denomination, and 
	
45 In American Women in Mission, Robert demonstrates that women expanded the narrow 
definitional of evangelism as verbal proclamation to include the holistic methods that 
accompanied their missiology. For example, see Robert, American Women in Mission, 253-254  
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Andrews by extension, arrived at that position from a different starting point rooted in the 
thought of one of the founders of the Stone-Campbell Movement, Alexander Campbell 
(1788-1866). Campbell’s view of human rationality, human initiative in God’s cosmic 
plan of salvation, and the ability of humans to respond to God’s commands grew out of 
the milieu of the eighteenth-century Enlightenment philosophy, especially Scottish 
Common Sense Realism, that permeated the transatlantic basin.47 Andrews’s 
understanding of the ability of human beings to rationally identify and respond to God’s 
initiative in the scheme of salvation, coupled with her belief that through faith and prayer 
God would meet her daily needs, empowered and sustained her in her work in much the 
same way that experiences of sanctification empowered holiness women in their work.48 
The only denominational caveat for Andrews was that she could enjoy the individualism, 
independence, and agency that came with Churches of Christ’s emphasis on human 
rationality and ability, as long as she did not violate the denomination’s doctrine of male 
leadership. 
	
46 The holiness tradition, with its Arminian roots, emphasized a second sanctification of 
an individual in such a way that they experienced an empowering moment that enabled them to 
live holy lives. See Robert, American Women in Mission, 240 and Pope-Levison, Building the 
Old Time Religion, 13. 
 
47An in-depth discussion of the origins of Alexander Campbell’s thought, its development 
in the Stone-Campbell Movement, and expression in Churches of Christ in the twentieth century 
is outside of the scope of this dissertation. For an in-depth discussion of this issue, see Hughes, 
Reviving the Ancient Faith, 12, 30-32, 48-54, and 60-69. 
 
48 Dana Robert discusses the role that sanctification played for women in holiness faith 
missions in her book, American Women in Mission. For more information, see Robert, American 
Women in Mission, 239-240. 
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Andrews complicates the standard historiography of conservative American 
Christianity because her primitivist commitments preclude her from fully mirroring 
fundamentalist or holiness faith missions. Instead, she represents a theological 
conservatism rooted in restorationist commitments that reflect elements of both 
fundamentalist and holiness traditions. While Churches of Christ prevented Andrews 
from fulfilling certain roles because of her gender, the denomination’s high view of 
human initiative coupled with its primitivist ecclesiology encouraged her independence 
and creativity as she went about her work in Japan as a single missionary woman. This 
combination of factors had a positive influence on Andrews’s success in Japan and would 
also activate other Churches of Christ women for missions service in the twentieth 
century. 
 
Conclusion 
Sarah Andrews’s life and work highlight the kind of networks that missionaries 
cultivate in the creation of global Christian traditions. She leveraged her relationships 
with American Churches of Christ leaders to help her gain and maintain support of the 
American congregations in her work. At the same time, her work would not have been 
possible, let alone successful, without her dependence on Japanese partnerships. 
Andrews’s reliance on these partnerships is especially significant in the case of Iki 
Naemura. Without Naemura’s help, it is likely that the four Churches of Christ 
congregations in Shizuoka Prefecture in Southern Japan would not exist. Over the forty-
five-year period that Andrews worked in Southern Japan, her dependence on these 
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relationships helped expand Churches of Christ beyond their local North American 
borders to Southern Japan. 
Andrews’s significance, however, lies beyond the extension of Churches of Christ 
to Japan and her work as a transnational bridge-building figure. Throughout her career, 
Andrews became a mirror by which Churches of Christ leaders reflected on the emerging 
global identity of Churches of Christ. When Andrews left for Japan in 1916, she was “an 
assistant to our missionaries,” who reflected the denomination’s regional focus and 
struggling efforts to conduct an international missionary enterprise. At the time, its 
missionary corps was composed of eighteen missionaries working in six different 
countries.49 Over the years she inhabited at least three more images that reflected 
Churches of Christ transition from a regional American denomination to a global 
Christian tradition: “a worthy missionary,” “a missionary martyr,” and “Paul in spirit, in 
labor, and in suffering for Jesus’ sake.” By the time of Andrews’s death in 1961, 
Churches of Christ had over four hundred missionaries and a presence in over forty 
different countries across the globe.50 As a reflection of Churches of Christ’s 
transformation into a global Christian tradition by the mid-twentieth century, Andrews’s 
story reveals how international missions shape and transform the identity of local 
American denominations.  
	
49 These countries were Persia (modern-day Iran), Japan, India, Mexico, Rhodesia (modern-day 
Zimbabwe), and The Ottoman Empire (modern-day Turkey). For more information on these statistics, see 
Phillip Wayne Elkins, Church-Sponsored Missions: An Evaluation (Austin, TX: Firm Foundation 
Publishing House, 1974), 94-99.  
 
50  See “Missionary,” Firm Foundation 78 (December 19, 1961): 815 and Elkins, Church-
Sponsored Mission 
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